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PREFACE. 


We have great pleasure in placing before the All-India Oriental 
Conference the second and the final volume of the Proceedings and 
Transactions of the sixteenth'session of the Conference held in the 
University of Lucknow in October, 1951. Besides the select papers, the 
volume also includes the presidential address to the Pali and Buddhism 
Section which, together with the papers submitted to that section, was 
not available at the time of the printing of the first volume. They 


became available only recently and that is why they are printed at the 
end of the volume. - 


We have to thank Dr. Wahid Mirza, M.A,, Ph.D., Head of the 
Department of Arabic, University of Lucknow, for correcting the proofs 
of the papers belonging to the Islamic. Culture, Arabic and Persian, 

{and Urdu Sections. His promptness in returning the proofs arter 
correction has been of great help in the printing of this volume. 


We are also grateful to Dr. S. V. Singh of the Sanskrit Dep art- 
ment of the University of Lucknow.for correcting the proofs of some 
of the matter included in this volume. But for this, there would have 
been unnecessary delay in the printing of it. 


K. A. SUBRAMANIA IYER. 
K. C. PANDEY. 
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(1) ४७०७1८ SECTION 


A PASSAGE IN THE KAUSITAKIBRAHMANOPANISAD 
(1. 2-6)-SOME SUGGESTIONS AS TO THE PROPER 
READINGS AND A CLUE TO ITS IMPORT. 


(PROF. SIVAPRASAD BHATTACHARYA, CALCUTTA). 


Thanks to the uninterrupted tradition amongst teachers and scholars 
and to the achievements of philosophers of the Vedanta system, the 
major Vedic Upanisads (including the Svetasvatara) present to usa 
standardised text, though there is no end to the doubts and disparities 
as to their interpretation. It isa pity that the Kaw. Br. Up., specially 
in its first chapter, known significantly as the Paryankavidya, the most 
remarkable and, according to some scholars, the earliest stratum of the 
work, launches us into textual difficulties which appear to be insoluble 
in some cases at least. Sections 2-6 of this chapter, dilating on the path 
and experiences of the Spirit after death, referred to as the Pilgrim’s 
Progress by Prof. Belvalkar because of its symbolism, introduce us to 


-one of the knottiest, if not the knottiest passage in the Up. literature. So, 


far as indigenous scholarship of pre-modern days is concerned, the diffi- 
culties originating from bad transcription encouraging wild guesses in 
emendation (for there are no limits to this, as this does not relate to the 
Samhitas and the rigour of parayana-exactitude is not operative here) 
and in interpretation of scholiasts like Sahkarananda have made con- 
fusion worse confounded. The labours of certain gifted scholars exten- 


“ding over the last fifty years have not taken us nearer solution, though 


they have been by no means inconsiderable. The discovery of the 
Jaiminiyabrahmana and of the Jaimintyopanisadbrahmana has thrown 
much welcome light, in as much as there is much matter common in 
them with the text of the Kau- Br, Up. and we can never be sufficiently 
thankful to Caland and more particularly to Oertel for this. The attempts 
at restoration of and the translation of this portion by Prof. Belvalkar 
(more than 25 years ago) and the recent edition (Paris; 1949) by Prof. 
Louis Renou have served to shake off the indifference and complacency 
-of scholars that have looked upon the Kau, as a mere repository of the 
age-worn doctrines of the Chand. and the Br. Ar. and look down upon 
this section asa mere fanciful curio of materials not synthetically con- 
nected with the creeds and commitments of older thought (as is the case 


e.g. in the Nar. Up. तस्यैवं विदुषो यज्ञस्यात्मा यजमानः श्रद्धा ۲ 


anada Raga सत्र... सूर्याचन्द्रमसोरमेहिमानौ ब्राह्मणौ विद्वानभिजयति |) 


‘The passage readily divides itself into two well-defined parts of 
which the first (I.2) inextricably connected with the doctrines of Karman 
and of Transmigration of the Soul, the Upanisadic view of the two paths - 
pitryana and devayana as adumbrated in the Mundaka, Chand. and Br. 
Ar., has in its manner of presentation in the beginning and in the sequel 
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a remarkable similarity with the two works mentioned above specially 
in the metrical finish with the Jai. Br. There are immaterial departures 
and deviations (e. £. ग्रधमास्यं, प्रभुतात्‌ in the first, त्रयोदशेन द्वादशमास...., 
in the second, as in the printed text of the Ja. Br.) and allowing for 
bad transmission, one can note certain modifications which like less 
mechanical ühas have served to give a new orientation to the tenor of 
the whole passage (e. g. arfufas with aras an absolutive particle and 
तन्म 3523375233 ETH. 1 prefer आरभध्वम्‌ to अआ भरध्वम्‌ which keeps 
intact the üha and language of the first verse and is akin ها‎ आनयध्वम्‌ of 
the printed Jai. Br. text and take सं afgggsm(a dígasg as accepted by 
Renou as readings in both the texts.) In the Jai. Br., the world (loka), 
and the reborn beings (lokin) are not changes to be given the go-bye 
consistent with the spirit of the Br. text, whereas in the Kau. Up. text, 
asin the Jai. Up. Br. (111. 21-28) these are immaterial and unwelcome, 
at best means or relays in the reaching of the final goal (c.f. Jai. Up. Br. 
1.3.2; Satapatha 1X.2. 3.6., XIV. 6.1.4-8; and Br. Zr. Up. III. 1.4-8 V. 10). 
Inthe second part (1.3-6) which is a directory of the path we have paral- 
lelisms and borrowings from Chand. Up. ۷ 111, 5.3.4. (ina sense the 
source of inspiration of the Kau. 13) III. 14.1; Br. Ar. IV. 3.8-15, V. 10. 
1;Prasna V. 5.; Jai. Br. 1.17-18, 42-44; Sar, Br. (Aghirahasya X. 1.1.3, 
X.1.4.14,X.2-3,X.4.2. 1-18, X.4 3.1-3; Ath. Sam. XV. 2,3 from Vaj. Sam 
XV. 15-18 and very probably the R.V.V, 47. VII. 74. It is a pity that a 
bias against texts associated with sacrifices (e. g. Sat. Br. XI. 271-5 (i); 
XT, 11. 3.2. (ii), XI. 4.4.1. (iii) has resulted in their being over-looked 
while as a matter of factthey afford us substantial help in restoration 
and interpretation of the text. It was an axiom with later commentators 
that an Up., even if it styles itselfrasa Br. Up. is not amenable to 
acceptance of the fundamentals of a yajna ideology. Even passages 
from the Mbh. which provide considerable food for thought and 
embalm the teachings of Vedic symbolism (e. .ع‎ M.Bh 1.3.144-147) (ivy 


Jai. Br. 1.50. where ahan and ratri are two unageing 
seas wolving out of the samvatsara and complying 
, with rta as in Rg. X., 190. 
(ii) यो ह ar अग्निहोत्र षन्मिथुनालि वेद मिथुनेन मिथुनेन ह प्रमायते | 
[c,f. also Br Ar 1.4.17:—मन एवाऽस्यात्मा वाग्जाया ग्राणः प्रज्ञाः and 
c.f. also Prasna I. 4;15.] 3 


(iii) षड्‌ ह वे ब्रह्मणे द्वारोऽगिनर्वायुरापश्चन्द्रमा विद्युदा दित्यः | | 

- (iv) wd स्तुवन्नपि नागान्‌ यदा तेकुण्डले नालभत्‌ तदाऽपश्यत्‌ feat तन्त्र 
अधिरोप्य सुवेमे पटं वयन्तौ । तस्मिस्तन्त्रे कृष्णः सिताश्च तन्तवश्चक्रं चापश्यत्‌ ۰: 
कुमारैः परिवतंमानम्‌ (An echo of Ry. VI. 9.1.) جج‎ संवत्सरः प्रजापतिरिति 
qa: संवत्सररूपकेण seat विश्वात्मानं कृत्स्नसंसारा भिमानिन समष्टिजीवं स्तौति 
(Nilakantha) (in the Kau, passage the rtus are the kumaras here tho . 

Nilakantha explains itas the six kleSas of the Yoga philosophy). 
तंत्रं चेदं विश्वरूपे युवत्यौ वयनस्तन्तून्‌ TAT भुवनानि चैव | ae 
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using almost the self-same language have been ignored. One has to 
refer to certain crucial cases of readings which force his attention by way 
of illustration. 


(The whole passage of the Kau. Br. Up. is reproduced as an appendix 
to the paper. ) 


Now to come to the readings. Leaving out the minor obvious 
emendations e.g. of (a) तं a: marg fOr तं यत्‌ भ्रत्याह and (b) यो न प्रत्याह 
for य एनं प्रत्याह (c) a तद्विदे$हं प्रतितद्विदे5्ह म्‌ in the third foot of the 
second verse as just in keeping with the metre and with an appreciation 
of the chiming whichis clearly discernible and savours of a grace and 
elegance familiar in later literature which would have been more in 
evidence if the second foot of the first verse were to read fqsgraq: पञ्च 


दशात्‌ SAT; (d) तपसतुइस्मद्यातंवोऽस्मि तपस ऋतुरस्म्य.... ;(९) ब्रह्म हाभिधावति 


for aat हाभिधावत्तिः cf. Yajna smrti III. 193-194 and (f) ج239‎ एवमहोरात्रे 
for पय'वैक्षतेवमहोरात्रे, we have at least a dozen difficulties which call 
for discussion. The emendations suggested are :— 


(1) arataa for arfafam: or arfafaa frequentative imperative 
second person plural gr in this quarter and in the previous quarter of 
the verse is the absolutive particle. The seasons are implored as the 
active agents to help prevention of continuous re-birth of the spirit in 
the form of men etc. क्वीटो.वा dasi वा पुरुषो ara is the object standing 


for ta: masculine _because of Vedic licence. (for the expression of. 
Ait. Up. II. 1-3 and Rv. Sam. X. 129.5.) ; 


(2) स जायाया उपजायमान fora जाय उपजायमान ० स जायमान 
उपजायमान. The metre, the compatibility of many a Vedic text (e. g. 


Sat. Br. XI. 3.2. and Br. Ar. Up. 1.2.4 و‎ 1.5.12.) the way of expression in 
the last quarter of the previous verse and the text in 1.6. अकाशाद्‌ 


au: सम्भूतो भार्यायै रेतः स वत्सरस्य...., which reads like a paraphrase of 

this, make this emendation, not only plausible but also possible. Ther 
reading जाय उपजायमान (Tam born) in the Jai. Br. is not appropriate, 

firstly because of the changed outlook and secondly because of the 
confusion likely between the two verbs जाये and fagand their nominatives 

seq and सः the latter really standing for Fg; [ (=प्राण), foras the 

Praína puts it (III.8.)-aditya is the bahya prana] which is used as 

masculine. It may be mentioned in passing that the first verse relates 

to the passage of the Spirit through the moon, the second to its subsequent 

passage through the sun (Prasna V. 2-5) just on the lines of the well- 

known Chand. passage (V.10.4,& V.10.2.) with certain intermediaries 

left out in the first case, as in Mundaka 1.2. 1160, to immortality. (Keith’s 

accusation of the accommodating tendency of the doctrine [Philosophy 

-and Religion of the Veda-p. 576] is hardly convincing.) 


(3) तन्म ऋतवोउम्हतवे for 25215255 ०7 25575535238 a 
(negative) Vedic infinitive like सूतवे corresponding to जीवसे (for 
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immortality, personal immortality) as is guranteed in the brahmaloka 
in similar well-known texts. [e.g. Prasna. III. 11,12; Ait. III. 4; Katha. 
I. 1.12] : 


(4) कोऽस्मि aana for 555 aada. The question 
is parried with the necessary change in person, This is clear from 1.6. 


तमाष्ठ.... 


(5) ggal Heer in L3 [and मुहूर्तान्न्येष्कानि with an allowable 
change in gender in 1.4. the Amarakoga 1.119 sanctions this in later 
usage even.| for ggal येष्ट्रिह ^ reference to Sat. Br. KALEZ (v), X: 
4.2.18. (vi), makes this reading unimpeachable. [The change to ۲ 
on the fancied basis of Mundaka L2.7,10, which is the reading in com- 
mentaries (e. g. of Sahkarananda) is certainly purposive as hinted at by 
Prof. Renou.] There isa covert allusion to bricks the materials from 
which the palace of Brahman is constructed—a point substantiated by 
references to the lakes, the river, the trees, the garden, the fort and the 
gate-keepers associated with a city of a region. The sp in येष्टका 
is accounted for by Panini VIII. 3.17. 


(6) ama संस्थानम्‌, for araa संस्थानम्‌ OU सालज्यं संस्थानम्‌, the 
fantastic reading of  Sahnkarananda. Belvalkar’s emendation सञ्जं 
(A.I.O.C. Madras) and agg (History of Indian Philosophy, TI.p. 272) 
should better be modified to gaw in conformity with 'तज्जला निग्न्युपासी त 


(Chand. TII. 14.1.). Moreover it will have a realistic application to the 
fort denoting surrounded by water. : 


(7) पुष्पाण्यादायाबयतः (present tense dual) 101.........दायावयतो and 
वयन्ति. The Mbh. references (1.3.144,147) (vii) set all doubts at rest 
and suggest that there have been lacunae between aga; and चे व 
which we discuss when we take over the doubtful cases. 

EOS S let 

(v) यावन्ति वाव मे उ्योतींपि तावत्यो म geet: | तस्य वा एतस्य संवत्सरस्य 
RI: ... संवत्सरो वे प्रजापतिररिनः........ अहोरात्राणि ज्योतींपि ता इष्टकाः इष्टका 
is generally used as feminine as Panini 6.3.65 testifies. Hemacandra in 
his lihgánu$asana holds the same view. The form gg is not 


ungrammatical. 


(vi) स पञ्चदशाह्ो रूपाण्यपश्यदात्मनस्तन्वो मुहूर्तान्‌ ... तदू यद्‌ मुहुस्त्रा यन्ते. 
811 


(vii) अपश्यत्‌... भूतान्यजस्र भुवनानि Sa as cited in fn. (iv); 
also Mbh. 1.3.58. शुक्ल वयन्ती mar सुवेमावधिष्यंयन्तावसित विवस्वतः | 
| (Rv. VL9). विवस्वतः विवस्वन्तं सूयं wgr तद्‌द्वाराऽसितं कृष्णं रात्रिजातं 
शुक्ल दिनजातं च तन्तुस्थानीयं तेन संवत्सररूपं पटे वयन्तौ ... तेन च परेन... सुवेमौ 
सुमागों... देवपिठ्यानौ अ्धिश्चयन्तौ उपस्थापयन्तौ। Nilakantha’s commentary). 
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(8) उदूगीथोऽपश्रयः for उदूगीथोऽपरश्च यः, उद्गीथोऽपरश्रयः, 7 
saat: | The Ath. Sam. paraphernalia (XV. 2&3) which is followed here 
closely with minor interchanges (e. £. sg: प्राञ्चस्तन्तवो यजूषि fada: ١ 
बेद स्तरणं ब्रह्मोपवहंणं सामासाद उदगीथोऽपश्रय:) prompts this emendation. 
Should we not read in both TET ٤7۶ 


The doubtful cases arise in connection with :— 


(I). the second quarter of the second verse. The Jai. Br. printed 
text 7९25 द्वादशो पमासस्यो दशेन पित्रा. The generally printed reading of 
the Kau. is द्वाद्शत्रयोदशमासखरी द्वादशत्रयोदृशेन, Apart from the violation 
of the metre (we should remember that the verses are in the nature 
of thas made by an expert metricist), the grammatical anomaly on 
which Renou's analogy of fzur: and त्रिचतुराः is of questionable applica- 
tion raises doubts about the actual reading. The rsi was thinking of 
Rv. I 25-8. Should we not read उषजायमानस्योदशो द्वादशेन पित्रा? The 
nouns in aatan and द्वादशेन as in the Rv. passage noted and in विचक्षणात्‌ 
and qazaq in the first verse are supplied by the dictum विशेषण- 
माम्नप्रयोगो धिशेष्यप्रतिपत्तो ۱ The Kau. Br. ) XXV. 11) has 881317 El संवत्सरो 
यदेष त्रयो दृशो मासस्थयोदशेन aa: संवत्सर zirgt भवति. The metre is not there- 
by disturbed. But this is a bold emendation. 


(II) fay प्रमितम्‌ (viii) in I. 3. Some editions including that of Renou 
print this as a compound word obviously on the basis of the Ch. passage 
where it fits in as an adjective to ayatana and follow Sankarananda's 
interpretation. The upasdrgas are here interchanged from what they 
are in the Ch. Up. (VIII. 5. 3.), in which case following Sat. Br. 
III. 1. 4-7, Katyayana Srauta Sūtra VII. 14-18, and -the PariSista 
definition of Vimita, Monier Williams’ S. E. Dict. notes the sense of 
the building or hall has a more authoritative sanction. yy (Ch. Up. 
. VII 6.1.), refers to majestic potentates as Sahkara explains. विभू as ren- 
dered by Belvalkar is an item of enumeration and the Christian parallel 
in the symbolism also leads us that way, where the measurement as in 
the Parigista is hinted. The root मा is commonly used in connection 
with building and architecture and is, therefore, quite appro- 
priate. 


र (III ( 8۰37 X aana... Belvalkar’s emendation वैराजगानि 
is not very happy and is rather vague. The accepting of the equation of 
a later statement in this section of the Up. (1.5 चैरूपवैराजे) which Renow 
picks up, does not help solution either. The mss. materials point to- 


(viii) The order, manner of .arrangement and technology in the 
Kau. passage are almost on a.par with what we find in the Pras. Up. 
(III. 18.) :-उत्पत्तिमार्यात॑ स्थानं faga चैव qamri seared चैव प्राणस्य - 


argana । . 
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चे aqarî as the reading Renou's conjecture (गा त्यागात کھج‎ 

siderable support from the Mbh. passage r 200 तव 
(L3 147 of which he is apparently unaware. There 15 one obj lined 
aa 2 that is that thisisa rare form of the word. (Gr pens id 
that the reading was like चयतो भूतानि चै च کرات‎ F odds 
the analogous form वयन्त्यौ भृतानि). With such an emenda جن‎ pue 
a new sentence which is, to say the least, a ول‎ a HE आवत्या 
avoided if we take the reading to be दयावयन्त्यौ _ M. absens 
may be connected with the previous as SMES um to aie construed 
portions by the काकाक्षिगोल्लक maxim or to be दायावयन्त्यं IL 74. 5.8 
with the apsarasas as well as is the case in Rv. کک‎ oe 
(यमेन ततं परिधिं वयन्तोऽप्सरस sada: यमेन ततं परिधि atasan) imply 3 : 
by a close similarity with the pre-occupations of one of the Fate Sisters in 

Greek mythology. 


(IV). अम्बाश्चाम्बायवीश्च...अ्रम्बया नद्यः No dependable تہ‎ of 
this line is forthcoming. 25 (maaa is what the St. I et. Dict. 
seems to take it though that reading is open to question) is obscure. अस्या 
in a Vedic passage as indicated in the Vedic Index is the name of one of 
the seven stars in the constellation Krttika and by some stretch of fancy 
अम्बायवीः (in plural) may refer to the other attendant stars. T he names 
अम्बा, सस्थाला, अस्बिका as in a Vaj. Sam. passage occur to our mind; but 
we are not sure. This introduces the difficulty, heightened by the absence 
of any finite verb in the clause concerned. In the Ch. Up. (VIII. 5; 3.) 
we have ऐरग्मदीय ag: which introduces an element of effulgence some- 
thing like what we find in the account of the route to moksa in the 
Yajnavalkya Smrti (111. 166-168). Inthe Up. passage we have a pool 
which might have been later turned. into a river just as the seas are and 
nya appear here in the form of a lake. 


The Vaj. Sam. passage ( XXIII. 8.) and we may note that the Mbh. 
(1. 102. 3. and I. 105. 37) knows Amba etc. as apsaropama and Suras- 


possible 
to think 


utopama read in the context of another passage there (XV. 15. 18.) 


where we have a mention of apsarasas by pairs whom the commentator 


Mahidhara (XV. 15.) following old traditions which uvata notes, regards. 
as attendants may explain the'reading aeq: not in the sense of dancing. 


girls but of attendants in general The difficulty however is that the 


word नटी as the reading suggested by Belvalkar is a new one ina Vedic 1 


text. (We have qz in the Maitr. Up. IV. 2, a Up. of dubious date and 


authority). We need. not take अम्बया as the . reading as आ्रम्बयः is a. 


well-known Vedic word (vide Kau. Br. XII. 2, St. Petersburg Dictionary 


and Bloomfield’s Vedic Concordance). . But the parallelism of this 


part of the passage with R. V. V. 47 (ix) 5 and 6. (ix) is so striking 


that one would be tempted to think that in the last part of the sentence 


here we have three different types of mention of springs, streams and 
rivers corresponding to رخ‎ er araz: | The St. Pet, Dic. thinks that 
mira in the Rv. passage and maa: Ofjthe Kan, passage are identical. 
It is however more likely that war etc 
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such in the singular number and well assort with sada: (which may be 
read as वयन्त्यौ as integral part of the long sentence आवयन्ध्यों भूतानि च) 
The a in that case with the filling up of the lacunae as proposed 
in للا‎ will be आवयन्त्यौं भूतानि च वैजगानि mar चास्बायवी चापसरसौ urat 
aa: | The Nrsimha P. Tapani’s (TII ) mention of ambika as brahmayoni, 
“the Bahvrc Up. account of the same (balàmbikà) as brahmananda kala 
and the Purana cum Tantra concept of ambika the Great mother, as in the 
522135211 irrespective of Her diverse manifestations are well-known. But 
are we not taking too much of liberty specially as. the mss. material 
is hopelessly inadequate? 

The tenor of the whoie passage is the insistence on personal 
immortality like the quest for Vulcan or the unbinding of Prometheus 
in Western mythology. Was it implied in Maitreyr's appeal येनाहं ١٦81٤17 
apparently covered over and renounced in Yàj Navalkya’s discourses? It is 
coterminous with brahmaloka, a vision of which with all its attendant 
pleasures and amenities, the acme of all imaginary desires. 
सत्या 'अनृता-पिघानाः कामाः Chand. VIII. 3. 1-5; Katha. I. 1.12, 25:— 
स्वगे लोके न भयं किंचनास्ति न तत्र त्वं न रजया बिभेति । उसे ती्वाऽशनाया पिपासे 
शोकातियो ated स्वर्गलोके ॥ (12) इमा शमाः सरथाः सतूर्या न रोहण लस्भनीया 
मनुष्ये: EE Aitareya (IA 0 
अमुष्मिन्‌ wt लोके सर्वान्‌ कामानाप्त्वा ga: समभवत्‌ ) is met within 
more than one Up. text, It is not certainly (x) the transcendental world 
beyond desires as in Sankara’s interpretation in Br Ar. ۲۷.3.31. The 
whole thing is couched in the ideology and phraseology of sacrifice 
(ara=rta, ila, viathra— mite, muhürta, islala etc.), in which the 
active elements are the time forces, the rtus as rtvijs.. The spiritual 
essence as Prajapati and subsequently as brahman, strives to maintain 
its continuity after death (aq) which as संवत्सर or the Time ego 

- (Sat. Br. X. 4. 3. 1.) exhausts the Spirit eager for IAT and (ix) as 
प्रजापति for he is in all and of all makes the spirit. 7 


(ix) इदं वपुर्निवचनं जनासस्वरन्त यत्रक्यस्तस्थुरापः । द्वे यदीं बिभृतो मातुरन्ये 
इहेह जाते यम्यो सबन्धः U वितन्वते धियो अस्मा अपांसि qum पुत्राय भातरो 1۱ 
Sayana’s note यम्या यम्ये नियमनीये AA ० 9 کر‎ on the 
first and मोहमाना हृष्टान्तो वध्वो वधुस्थानीया इश्मये (cf. Yaska’s interpretation 
as raSmi (X. 47) and the textual background on the second verse seem to. 
connect these vague terms with ऐरम्मदीय सरः of the chand passage. 
YT चा अस्बयः (Kau. ^ Br. XII. 2. and Ait É Br. : We द 10.) Sayana on 
I. 23. 16. अम्बयो मातृस्थानीयाः and on IL. 41. 16 ग्रम्बितमे TIT جو‎ should 

-be noted. Vide also the rendering in Keith's “The Brahman as of the: 
Rgveda” (H.O.C.).. 
(x) ये प्रजा नेषिरे धारास्तेम्सुतस्व॑ हि भेजिरे....इम॑ araaarad नावत॑न्ते 
` अभूतसंप्रवं WIAA fe भाष्यते आपेक्षमेव agaa न ود وہ‎ हृति राम्यते 
[Sahkara on Chand. Up. ७. 10. 1. 2.]. The idea of mukti (e.g. Sveta. 
1.6.7. 12; Prasna VI. 5 Mundaka. III. 2. 8.) is different. Vide 
Keith-Philosophy and Religion of the Veda. (pp, 583-84.) 
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! 3 1 k hmaloka, the ultimate 
:ve after devayana leading to satyaloka and bra , the 

ESSO of Sind 9 Pragna. (1.8.9.). Satya and tapas that ای سوق‎ 
in 1.2. are also insisted on in other Up. asin Prasna 1.15. Ga 5 
conception of satya as distinct d that of the. मि وت‎ 
in Chand. VIII. 3.5 नाविध्वाण्मानि and. असङ्गो aa पुरुषः ( r r. -) 
is gathered from 1.6. (कि तत्‌ यत्‌ purum e It a di سے‎ ae 
a in its light and right absolved from esires. (e. g. in the Br. 
AV. ھ٤7‎ IV. 4. 19 and Tai. Up. Bhrguvalli 10. 5. and Brah- 
manandavalli 8. स एको मानुष ग्रानन्दः सक्रामात and X यतो वाचो निवतन्ते 
कुतश्चन) That this is no easy quest is clear from the pictures of the 


Brahmaloka which however abounding in sense-amenities 1n the shape of . 


gga etc. ira standing for food, or strength (Nir. Vi. 19 ; VII. 8.) 1s 
guarded by door keepers Indra and Prajapati exacting compliance with 
duties and responsibilities (equation rta — ara hrada) a symbol of its 
being encompassed by the obligations (cf. Sama Sam. II. 2.2.9) of 108 
moments in the shape of istakas constituting the edifice of the divine 
city, corresponding to 360 30 moments of Indian computation and is no 
mere routine duty but is the product of prajna, the palenquin 0 f the 
throne of prana round which has centered the full discourse (xi) which 
aims at inculcating the worship of prana as the brahman as in Tai. Up. 
IL 3, in which the mere reckoners of pros and cons (सम्प्रतिविदः) are 


routed out and thoughtful knowledge leads to desired goal. (Kena. II. 4.) 


A full point by point exposition of the passage involves a collation of 


the materials of Vedic texts such as those noted above. So also does 


the unfolding of the details of the symbolism in the latter part which 
by no means is an idle phantasy and isa nice mosaic in which early 
Vedic thought has blended admirably with later speculations, elaborate 
and far reaching in their consequence. The passages in the Mbh, already 
cited and other less known passages of that great epic; sometimes ona 
different analogy as that of a ratha (Chand) e. g. VI. 34.17-38 (1.120. 7-13, 
11.37-43,). ग्रदितिदितिदनुस्वेव...वे देव्यौ देवतां च मातरः।-- डपतस्युः प्रजापतिम्‌ ॥ 
giving over and above an eschatalogy, on account of brahmaloka 
and the council-chamber of Prajapatiand of Brahman) and of the 
Puranas in their changed ideology and phraseology (xii) (९. .ع‎ Vayu 
VIII. 124-127, Bhagavata. IIL. 32; IV. 29.18-40; V.17.11-14) have 
harped ona similar line oe thought with emphasis on certain items 
which are prominent in the au. passage. इतिहासपुराणभ्यां ad وہ‎ हेत्‌ 
isa warning for alltime. It is also not at all unlikely that coming as 


(xi) 11: प्रज्ञामात्रास्वर्पिताः प्रज्ञामांत्राः प्राणे APAT: | एष प्राण एव 
प्रज्ञात्म55नन्दी 5ज रो 5स्ृतः ... एष लोकपाल एष लोकाधिपतिरेष ATTA: | स म आत्मेति 
विद्यात्‌ (Kau. II. 9). Also Ait. Up. ILL 3,4. :-aqfeag माण जङ्गमं .. च 
aa तत्‌ प्रज्ञानेत्र प्रज्ञाते प्रतिष्ठित प्रज्ञानेत्रो लोकः प्रज्ञा प्रतिष्ठा प्रज्ञान ब्रह्म | सं एतेन 
अशे नात्मनाऽमाल्ञोकादुरक्रम्यासु स्मिन्‌ स्वगे लोके सर्वान्‌ कामानाप्थ्वाउम्रतः ARATI 


(xii) e.g. in the Brahmapurana (Chaps. 214-225: Anandasrama 
edn). A description, 2 5 
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it does in a late phase of the Vedic period when as more or less in all 
phases of Indian thought, it incorporates a fusion of divergent streams 
of culture. Cowell’s notes of about a century ago which couid not but 
have been scrappy, Belvalkar's analogy of the literature of the Orphic 
Mysteries (History of Indian Philosophy, Vol. 11.99 272) and the 
modern scholar's attempt at investigating the parallelism with early 
Catholic thesis on the theme, thought, which in its turn inevitably draws 
much from Assyrian and Sumerian thought’ currents (viz. St. John’s 
Revelation) read together bring in much food for discussion and may 
turn to be the searchlight illumining the dark corners of a little. known 
section of this important Upanisad. 


Continuation of (xa). 


The narakas (Chap. 214. 18-19) will serve by contrastto explain the 
symbolism of the Kau. passage :— 


न तत्र gagi वा न तडागाः सरांसि च। न वाप्यो दीर्घिका वाऽपि न कूपो न 
प्रपा न समा । न AUST नायतनं न नदयो न च परवंताः। न किचिदाश्रयस्थान विद्यते 
सत्न THR Il (The fancies of hosts of tanks, lakes, streams and rivers 
are common in both the accounts, and in St John’s Revelation we read 
of the fiery lake of the nether regions). The same purana (Chap, 214. 
104-128) describes as well the journey of the Spirit through higher 
regions that are all studded with gems, diamonds etc. and peopled with 


gandharvas and apsarasas. 
b 
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(2) Tae Vepic CONCEPT OF METRES 


by 
Dr, SIDDHESHWAR VERMA 


T i metres has no parallel in the history of 

i a E literature or culture has conceived of metres 

E. as co-partners with gods in the receipt of divine 

The unique nature Worship, as instruments of the creation of the uni- 

on DO i verse, as playing active parts in the Politics of 

Mythology, and as being the support o f all that ever‏ وت 
exists.‏ 


As an independent category, metres have been mentioned for 6 
first time in the Rgveda, 10.90.9, where along with rcas, the yajus, and 
the Samans, the metres have been mentioned as original creations in the 
universe (तस्माद्‌ यज्ञात्‌ Gaga ऋचः सामानि stat | छन्दांसि जज्ञिरे तस्माद्यजु 
स्तस्मादजायव ). This separate mention 15 notable, for though mention of 
rcas, as “verses” already suggests that metres must have existed an 
Vedic poetry, this separate specification shows that metres as an impor- 
tant crystallised and organised concept had a véry ancient origin in the 
history of Indian thought. The function par excellence of metre, viz. 
measure, has been definitely specified in R. V. 1.164.24, where it is stated 
that “every yc-verse is measured by metres like Gayatri” (गायत्रेण gta 
मिमीते BH, ). 


With the antiquity of this concept is closely associated the term 
used for metre, viz. chandas—, the etymology of which had become a 
problem even for Vedic texts. Thus T. S. 5.6.6.1 

E OEY of connects the word with १/ chad— “to cover or pro- 
OS: tect”, basing this interpretation on a legend in which 

the gods, being unable to approach a fire piled by Prajapati, clothed 
themselves in metres: this covering enabled them to approach the 
intensity of the fire ( ते छुन्दोभिरात्मानं छादथित्वोपायन्‌, तच्छुन्दसां छन्दस्त्वम्‌ ). 
It is not clear how far this legend represented the germ of a later 
concept, viz. the mellowing influence of metre when the Supreme 
Reality proved to be too dazzling to the Individual soul, but it certainly 
illustrates the = aspects of metres to be dealt with in detail 
below. The S.B. 8.5.2.1 similarly derives chandas-from ره‎ chad—, 
but the meaning attributed to this verb here is “to please", being based 
on the legend that Prajapati, when freed from death after the creation 
of the world, asked for food. The Gods gave him food which was: 
metres from one point of view. The metres pleased Prajapati, and 
“as they pleased him, they are called metres (chandamss), ( यदस्या 
अ्रछुदयस्तस्माच्छुन्दासि ). The same semantic aspect of chandas—appears in 
S. B. 4.4.3.1, where the mutual gratification of metres and gods, has been 
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thus pointed out: “whenever the metres, gratified the gods, then the 
gods gratified the metres ( aq यत्र छुन्दांसि देवान्‌ समतपयन्नथ छुन्दांसि देवाः 
aragaz ). 

Yaska (Nir. 7.12) similarly derives | chandas—from. /chad— 
“to protect” ) छुन्दांसि छादनात्‌ ) and Durga (Nir. 7.12) quotes a passage 
from a Brahmana which means that as the gods, afraid of death, 
protected themselves with metres, so metres are called chandas— 
यदेभिरात्मनमच्छादयन्‌ देवा स्त्योविभ्यतस्तच्छुन्दसां छन्दस्त्वम्‌ ) cf. a. similar 
passage in the Chandogya Upanisad 1.4; Rajwade fagga मराठी भाषान्तर, 
1935, p. 553. This possibly refers to the magical effects of verses, 
serving as “protective texts" (cf. Weber, Indische Studien, 8, p. 3), 
Vinàyaka, while sticking to the same literal sense viz. “to guard", gives 
the interesting interpretation that chandamsi are so called because they 
guard the letters from going outside measure ( geqifa वर्णाश्छादथन्ति 
संघातननियमेन बहिर्भावनिवारणात्‌ ) on Sàükh Brahmana 11.5, cf, Weber 
ibid, p. 3. 

According to Weber (I. 5., 9. 4) chandas—can be derived from 
/chand—, not from ./chad—. ` Formally and psychologically, this 
view seems to'be acceptable, for he refers to ./chand—listed in the 
Nighantu in the sense of kantikarmanah “to please". Moreover, the 
root ./chand—agrees with the form chandas—better than the root 
/chad—. And the meaning “to please" is not only consistent with 
the two legends mentioned above, but psychologically also the pleasant 
aspects of chandas—‘‘metre” would be universally recognised. 


The syllabic nature of Vedic metres was recognized by the 

T : Rgveda, where in 1.164. 24 it is stated that “the seven 

MO ed metres are formed of syllables" (अक्षरेण faaa सक्ष 

वाणीः) Generally, the number of prominent metres 

is said to be three in the Vedic texts, though sometimes the number is 
said to be seven. 


The R.-V. 1.164.23 mentions the Gayatri, Tristubh and the 7 

as the metres. This three-fold concept of metre corresponds to the 
three-fold concept of the universe So predominant 

‘ in Vedic thought. Thus V. 5. 31.18 speaks of the 
brilliance of gharma in heavennd in Gayatri, in the 
کت‎ atmosphere and in Tristubh, on the earth and in 
Jagati (या ते घम दिवि-शुक गायत्याम्‌ ....या ते घ॒र्मान्तरिब TT... AEA... 
या ते घम एथिव्यां शग या जगव्याम्‌ ). A similar three-fold concept of metres 
Has been represented by the three steps of Visnu in V.S. 1.27 the three 
steps being “enclosed” by the Gayatri, the Tristubh and the 11 
respectively. : 


But R. V. also speaks of seven metres in 1.164.24: “the seven metres 
are formed of syllables" ( aqiq मिमते सक्ष वाणीः ). S. B.:9.5.2.8 also 


nent Vedic met- 
- res. 
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speaks of seven metres, 
metres concerned. 


though neither of these texts specifies the 


ies -ominent, place in later Vedic: 
T h the Anustubh occupies a prominen | , lat 1 
bles it has been only hinted in R. V. by the adjectival orm 
1 a in 10.181.1, in the phrase sgg «ew ۰ of the 


anustubhasya 1 ; : d 
offering (gharma—) accompanied with the Anustubh metre". 5 
however, definitely mentions the Anustubh in several passages, e.g. in 
11.11 it is stated that Savitar dug clay out of the earth with the help 
of the Anustubh metre ( सविता 7 अ्ध्याभरद्‌ आनुष्ट भेन لاعت‎ ) 
For further details, ci. below “the Hierarchy of metres” pp. 


12—13. 


This prominence, accorded only to some of the metres, was not 
accidental, but was closely associated nee the Vedic evaluation of 
objects in the scheme of Vedic life. The Gayatri, strictly connected 
with Agni, a deity that was the life and soul of the Vedic Sacrifice, 
came to occupy a position so great that the Gopatha Brahmana ( edited 
by R. L. Mitra 1872) 1.31. (p.17) speaks of “Gayatri...on which the 
universe rests" ( यस्यां सर्वमिदं श्रितम्‌ ) 


Again, the Tristubh metre is one in which the hymns to Indra have 
been generally composed : it appealed so much to the immagination of the 


Vedic Aryan in this respect that in A. B. 3.21 itis said that Indra. 


claimed the Tristubh among metres. 
Perhaps the most striking feature of Vedic metres isthe place 
c they occupy in Mythology. They are Co-sharers, 
The mythology of with the gods, of the offerings in a sacrifice, S. D. 
metresi i 1.3.2.6. states that “the sacrifice..is performed for 
the gods, the Seasons and the metres" (स qw यश्चस्तायमानो देवेभ्य्तायत 
23+7: ), the metres being thus one of the three sharers of 


sacrificial offerings. "V.S. 24.12 specifies the animals to be sacrificed to 
the various metres, viz. 3 sheep to. Gayatri, 5 sheep to Tristubh and a: 


2-year old steer or cow to Jagati ( sqaut mast, aras भे दिव्यवाहो 
ی‎ t 


जगत्यै ). Vedic texts, however, suggest that this allotment of shares. 
to metres had a history, that originally the metres, did not enjoy this + 


honour, for in T. S. 2.6.3.2 itis stated that the metres ram 

, 0 à 5 ran away from the: 
Gods (saying) “we will not bear the offering if we have = wa 
The Gods T reserved the offering for the Metres, dividing it Ns 
4 parts. T.S. 5.1.1.1 mentions a similar protest on the part ‘of the 


Metres; the Gods then reserved for them an oblation to Savitr, Thus” 


even this honoured position for Metres came from the G 
i ۰ "aln ١ ods, not from 
man, suggesting the mythological origin of the honour acc 
Mees TOA ITE ur accorded to: 
in honour of the Gayatri, while S. B. 3.4.1.15 prescribes a sacrificial c E 
dels qi یا ا -4 ہہ‎ acrificial 
on 9 potsherds to Gayatri + Om, suggesting that the metres ici 


only a share ۵۶ the offerings, they were 8150. directly worshipped: = == 
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T. S. 3.4.9.1 speaks of Metres as “Minor deities’ ( छन्दांसि वे देविकाः ) 

while S. B. 9.5.1.39 speaks of Metres as “goddesses” ( छन्दांसि देव्यः ) 

V. 9.8.47 shows metres as representing various 

The place of Met- deities; thus Soma juice is addressed as “Gayatri for 

res among deities Agni, Tristubh for Indra and Jagati for all the Gods”. 

( अग्नये त्वा गायत्र छन्द्सं गृह्णामि, इन्द्राय त्वा त्रिष्टुपछन्दस' गृह्णामि, विश्वेभ्यस्त्वा 
देवे यो जगच्छुन्दस' गृहामि ). 


But there are other passages which raise metres higher even than 
the Gods. Thus 3.2. 1.8.2.14 states that “Metres are the Gods of the 
gods” ( देवानां چ3‎ देवाः सन्ति छुन्दांस्येव ), while in S. B. 3.2.4. 1—2 it is 
stated that the gods owe their divinity to the Metres, for it was the 
Metre Gayatri which brought Soma and consequently divinity to them 
“Soma was in Heaven, and the Gods were here'on earth” ( fata चे सोम 
ग्रासीत्‌ | wae देवाः ) 5. B. 3.9.3.10 definitely states that “it was through 
the metres that the gods reached the heavenly worlds” ( छुन्दोरभिहि देवा: 


स्वर्ग लोकं समारनुवत ). 


The basic concept in these passages is the power attributed to 
Mantras, and as these Mantras were generally metrical, the one cate- 
gory metre, defied in various forms, has been deduced therefrom as 
being the ultimate power to which the gods owed their divinity. 


0 


The acme of the defication of metres is reached when in 5. B. 8.23.9 
it is stated that Praj apati himself “indeed became metre” ( प्रजापतिरेव 
छन्दो$भवत्‌ ) while in S.B. 10.3.1.1. the whole body of Prajapati has been 
depicted in terms of various metres. “The Gayatri is the breath of. 
Prajapati, the Usnih the eye, the Anustubh the voice, the Brhati the 
mind, the Pankti the ear....”. This view is not foreign to the concept 
of Sabda Brahma: if poetical inspiration ultimately originates froma 
superhuman source, there is no reason why verification also should 
not proceed from a similar source. 


Vedic metres, conceived as divine, animate beings, are predomi-. 
nantly the associates of various gods. The most important of their 
: associations is that with Agni. In T. S. 2.2.5.5 Agni 
Metres as asso- himself is called gayatra, because Agni, itis said, 

cintes of various was born from Prajapati’s mouth along with the 
being- CC Gayatri( गायत्रोऽरिनः (. Now the verses addressed 
to Agni are mostly composed in Gayatri, consequently the association 
of both was set up. But S. B. 6.7.2.6 goes further, and identifies all the: 
metres with the limbs of Agni ( छुन्दास्याङ्गानि ). The ritualistic basis: 


ofthis concept is evident. Agni being the indispensable element of 


nearly all Vedic Ritual, all metres were naturally associated with him. 
But side by side with this ritualistic basis, itis possible that this com- 
posite concept also included poeticaland therefore metrical fervour, 
which was figuratively associated with Agni. The Tristubh is the next 
metre -associated with Indra who “claimed it as his own metre”. 


1 
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(A. B. 3.21) as hymns.celebrating Indra are ا‎ entirely ORE in 
the Tristubh metre and consequently “the Tristubh त the a itary 
order” (5 B. 1.3.5.4). Again, very close 1s the association 0 metres 
with Soma; T. S. 6.2.1.2 speaks of metres as “the retinue of d Soma 
and it was a metre, viz. Gayatri, which had brought down Soma from 
Heaven. Now this concept, which associates metres with Soma, suggests 
à connection between poetical form and inspiration, the latter being 
represented by Soma. A. B. 8.6 further associates the metre Usnih with 
Savitar, Brhati with Brhaspati, Pankti with Mitravaruna and Jagati 
with Vigve Devah. . Pihgala in his Chandahsutram (B.I Calcutta, 1877) 
IIT 63 similarly speaks of Agni, Savita, Soma, Brhaspati, Varuna, 
Indra and Vigve Deval as the deities of metres ( afta: सविता सोमो 
बृहस्पतिवरुण इन्द्रो विश्वेदेवाः ) Next to the Gods, the metres are associa- 
ted with the Sacrifice. T.S. 3.1.2.1 speaks of the creation of metres 
after the sacrifice was created, and a legend in the same passage states 
that metres were originally more powerful than the sacrifice, but 
Prajapati, in rescué of the Gods, took the strength of the metres and 
bestowed it upon the Gods. It was in the interest of the Divine order, 
that metres were forced to surrender their powers to the requirement 
of the Sacrifice... , .. ۰ 


The leading function of Metre, viz, Measure, as pointed out by 

Various functions R: V: has been already mentioned above on p. 1. 

76% Many other functions have been attributed to metres, 
some of which may be noted as follows :— ` : 

(1) The most notable function of Vedic metre is said to be their 
Protective Power, as one of the etymologies, discussed above, indicates. 
‘Thus in the Rajasüya ceremony, the Yajamana is made to ascend to 
various directions with a text from V. S. 10-10-14. “Ascend to. the 
East, may Gayatri protect thee; ascend to the South, may Tristubh 
protect thee; ascend to the West, may Jagati protect thee ( प्राचीमारोह्द 


गायत्री aag, दक्षिणमारोह Pega rag, प्रतीचीमारोह जगती ₹ 

S.B. 1.2.5. 1—6 gives a legend in which 27 was ا‎ pce i 
by the Gods with the metres “probably in order to defend him from 
the powers of darkness" as Kuhn, quoted by Eggeling S.B (Eng. trans- 
lation) Part I, pp. 59—6, suggests. Similarly V. S. 10.14 gives a rayer 
which runs “May Pahkti protect thee (the Yajamana)”, A 0 A 5 


CRUS duse in which Metres help Indra in order ,to drive Asuras out 


(2) Metres have notable acquisitional characteristi c 
Metres, says T. S. 1.7.5.4, that the gods won ہا‎ 
Metres Prajapati recovered cattle (ibid. 
were effected by Metres (V. 5. 2.25). 


It was by 
tlds; by means of 


: (3) Metres are said to be desire-granting. Th T 
gives a long list of desires which can be ful&lled if व oa 


to metres. He who desires offspring, cattle, vill 
illness, brilliance etc. should worship the metres. age, freedom from 
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+ The Cosmology of these human creatures are born from the womb, and 
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(4) Metres particularly give power. Thus T. S. 4.4.12.3 speaks of 
“manly strength” proceeding from the Anustubh metre. In T. S. 3.37. 
1—2 Prajapati is said to have taken the strength from the metres and 
bestowed it upon the Gods. In S. B. 8.5.2.1 metres served asa nourish- 
ment for Prajapati himself. 


(5) Metres have an elevating function. “It was through the 
metres that the gods reached the heavenly abodes” (5. 3. 0 
छन्दो भिडि देवाः स्वर लोकं 8571۲558 ), and itis by metres that men go to 
the celestial world (S. B. 6.5.4.7). 


(6) Metres play a prominent and effective part in the Politics of 
Mythology. Thus S. B. 1.4.1.34 describes a legend in which Gayatri 
sided with the Gods in their struggle with the Asuras and the Gods. 
won, A.B. 3.13 relates how the metre Anustubh fought for its right of 
the first place. Prajapati had ailotted the Gayatri to Agni but Anuş- 
tubh to Acchavaka. Thereupon Anustubh protested and so Anustubh 
was brought to the premier position in Prajapati’s Soma sacrifice. 
5.8. 1.6.4.2 relates how, after Indra had concealed himself after hurling 
his thunder-bolt on Vrtra. fearing lest he had not brought him down, © 
Agni and Brhati among metres started for search of Indra. 


7) Metres serve as instruments of the creation of the world. 
Thus §.-B. 6.5.24 (Cf. V. S. 11.58) states that the Vasus fashioned the 


terrestrial world by means of the Gayatri metre ( एतद्लोकम्‌ वसवो 


गायस्रेण छुन्दसाकुवेन्‌ ). In S. B. 1.3.2.16 it is stated that from the Anustubh 
all this universe originates, 


(8) Every metre is said to possess certain characteristics which it 
imparts to the user. Thus S. B, 6.4.3.2 states that “for one who desires 


brilliance, he should conclude with a Gayatri verse; for one who desires 


cattle, with a Jagati verse, for one who desires support, with an Anus- 
tubh verse, for one who desires, the sacrifice, with a Pankti verse. 
Cf. T. S. 5.1.3.5 “The Gayatri is brilliance, the Anustubh the sacrifice, the 


Tristubh power” ( तेजो चे गायत्री यज्ञोडनुष्ट प्‌ इन्द्रियं त्रिष्ट प्‌ ). Cf. A. B. 1.5 
“Gayatri should be used by one who desires brilliance etc. (तेजी वे 


saada qu). 
That metres are divine creations, has been definitely stated in 


*Creatures.are of two kinds, divine and human— 


Metres. : “the divine creatures, being the metres, are born from 


+ the mouth” ( छुन्दांसि वे दैव्यः प्रजास्तानि मुखतो जनयते ). But while there 


is no difference of opinion on the divine origin of metres, the specific 
nature of their ultimate origin has been differently described. Accor- 
ding to S. B. 1.7.10.17, Prajapati first created from his mouth Agni 
together with the Gayatri metre, then from his chest and arms, Indra 


. and the Tristubh metre. A similar view is expressed in T. S. 7.1.1.4, 
۱ i and Gayatri being first created from his mouth by Prajapati. 
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& B.3.6.2.2—5 states that Suparni begot the metres, out of which the 
a xm fetched Soma from heaven ( सा FETT ससुजे स गायत्री दिवः 
ee Y The name Suparni “fair-winged” suggests hat the basic 
xtd the original ancestor of metres represented a bird, and soaring 
کر‎ characteristic feature of birds the name was befittingly ee to 
being tos of all soaring Poetry, viz. Metres- Moreover, T. 5. 6.1.6.2 
ne en this Suparni with heaven. So this text also sticks a the 
peu iem of Metres. ‘A third origin of metres ) though the Creator 
dem apati even here) is said to be seasons. Thus in S. B. 8.1.1.5.8; 
7 2:5 it is stated “From out of the spring-season he fashioned the 
ae metre. From out of the summer season he fashioned the 
Tristubh metre" ( गायत्री grat वसन्तादतोनिरममिमीत ae छन्दो 
qara मिमीत ) ete. This concept seems to be associated with the 
Ved Ritual, in which all sacrificial activities were fundamentally, 
though partly, connected with the seasons, and the order of metres 
followed the order of the seasons. 


Closely related to Cosmology is Cosmic order, in which Vedic 
Metres played a conspicuous part. Thus, according to R. V. 1.164.25, 
the Creator fixed the sun in the Heavens with the 

Metres and Cosmic help of a Sama based upon the Jagati metre 
order. (जगता सिन्धु दिव्यअस्तभायत्‌ ) „ Similarly S.B. 12.8.3.24 
states that the sun shines, as it “is established on the Brhati metre. 
The Kausitaki Brahmana 14.3 goes further and states that even the 
Divine order is founded on the metres, e.g. Agni with the Gayatri 
is fixed in this world of the Gayatri; Vayu with the Tristubh is fixed 
“in the world of the Atmosphere connected with the Tristubh: Yonder 
sun as connected with the Jagati is fixed in Yonder world connected 


with Jagat’. This may remind one of the “music of spheres" in’ 


European literature, Cf. Addison’s famous poem :— 


“The spacious firmament on high 


eese son DIDIT 


And spread the truth from pole to pole." ' 


But according to the Vedic concept here, the organizing factor was not 
music, but metre. According to Weber (Indische Studien, 8, p. 11) the 
Gayatri, Tristubh and Jagati have been identified with the order heaven- 
atmosphere-earth in R.V 1.164.23, but this verse israther obscure. This 
identification, however, is clear in S. B. 1.8.2.10—13 and T. S. 42.1.1. In 
the former it is stated: “the atmosphere indeed is Tristubh” (अन्तरिक्षम्‌ 

Tristubh 
the atmosphere and Jagati, the sky (mas छन्द आरोह पृथिवीमनु विक्रमस्व 
त्रिष्टुभं छन्द 'भ्रारोहान्तरिक्ष विक्रमस्व जागतं छन्द॒ आरोह दिवमनु विक्रमस्व). 


Though actual order given here is somewhat different from the 


one suggested. by Weber, yet the correspondence of tri r 
with cosmic order is evident. p metrical order 
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The unique importance which metres have acquired in Vedic 
literature may be partly explained by the conspicuous place which they 
,. Qccupy in Vedic Ritual. In various passages such as 
Metres and Vedic aS pe 11110 10:20 LG E been repeated 
s stated that metres carry the oblations to the gods, 
and this has been explained by T. S. 2.2.4.8 that Agni, with the help of 
metres, bears the oblations to the gods. ql'his, in other words, means 
that metres were generally an essential feature of the Vedic sacrifice. 
Their connection with the sacrifice was held to be so close that in 
A.B. 3. 25. 27 it is stated that “the metres are the Sadhya gods; they 
first sacrificed to Agni with fire" ( छन्दांसि वे साध्या देवास्तेऽरिननाऽरिनम- 
यजन्त ). This passage is a comment on R. V. 2-3-23, 24 where ( यज्ञेन 
यज्ञमयजन्त देवाः ) occurs, which literally means: “the Gods Sacrificed to 
the Yajiia with the Yajria. In T. S. 3.3.7.1—2 it is stated that Prajapati 
created the metres (immediately) after he had created the sacrifice. 
‘The peculiar development of Vedic metres was, therefore, an incident 
of the sacrifice. Moreover, metres have been identified even with the 
elements of the sacrifice in V. S. 38.18, where the brilliance of gharma 
is said to be identical with that of the Gayatri, the Tristubh and the 
Jagati. Similarly in S. B. 1.3.2.9 metres have been identified with the 
after-offerings, as it is said there : “the after-offerings are the metres". 
This clearly indicates that metres were held to be essential for at least 
some elements of the sacrifice. Again, T. S. 5.3.4.4 speaks of the Gayat- 
rias “the beginning of the sacrifice". Though this statement, as it 
Stands, may not be technically correct, yet it indicates a metrical 
beginning as being the essential feature of the sacrifice. 


That metres were believed to be of benedictory influence in the 
Ritualis further indicated by the prayer, during the horse-sacrifice, 
(V. S. 8.5) that “Vasus may anoint thee (the horse) with the Gayatri 
metre" ( वस्तवस्त्वाञ्जन्तु madu gagar ) etc. Even some isolated cere- 
monial functions, such as churning of fire, were believed to be the work 
of metres, as is detailed in V. S. 5.2 “I churn thee with the Gayatri 
metre” ( mayu त्वा छुन्दसा मन्थामि ). Even the urn (ukha) was pro- 
duced, by the gods, with the help of the Anustubh metre etc., as describ- 
‘ed in V. S. 11.58, while V. S. 4.24 speaks of the three “metrical” shares 
-of Soma, in phrases like, “this is thy share in connection with the 
Gayatri( एष ते गायत्रो भागः ) etc. 


By far the most fundamental aspect of Vedic metres is the imagery 
"which has been used in representing them. The wealth of imagery 
Imag TS used in this connection UA be the ee a 
masery in the highly imaginative people. Thus 5. B. 8.6.2.6—14 

UA ore ESI त E in a complete bird-shape: the 
Gayatri is the head, Tristubh the chest, Jagati, the . 

hips, Anustubh the thighs, Brhati the ribs, Usnih, the neck, Pankti, the 

wings and Atichandas the belly of the supposed bird. While metres 

individually have been set up as separate and complete birds, e.g. note 

the legend of the Gayatri going up in the form o f a hawk to fetch Soma 

S. B. 6.1.6.1—2; A. B. 3.25—27), the representation in 5. B. 8.6.2.6—14 
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ents metres collectively in the form र 
ae g all metres as one entity. One 


concept is a single unit, representing < l 1 
could easily follow the Gayatri as being the head of ue a 
image, for Gayatri, as pointed out above, was taken 3 be beginning 3 
the sacrifice, but the reasons for selecting specific metres for specific 


limbs of the bird are obscure. 
as the concept of Metres in Vedic life could 


T. S. 4.3.5.1 in which each metre is represen- 
thus the Tristubh is said to be 


How vital and vivid w 
be appreciated by recalling : 
ted by a calf or cattle of certain age: 
a calf of 18 months, and Gayatri a calf of 24 years, while the metre 
Satobrhati has been represented by a bull. It is difficult, in this age, 
to gauge the accuracy of this evaluation, but the conclusion seems to be 
unavoidable that the concept of metres must have been a very living 
force during the Vedicage. Again, the cosmic imagery used inthe names 
bestowed upon metres could be realised by referring to T. S. 4.37.1, 
in which the various metres have been thus addressed. “Thou art 
Pafikti metre, Jagati metre, earth metre, atmosphere metre, sky metre, 
seasons metre, naksatra metre, mind metre, speech metre, female goat. 


metre and horse metre". 


When metres have been declared to be the limbs of Agni, imagery 
indicates a vigour in the concept of metres, suggesting, along with 
fervour, their close association with Ritual. 


When in Š. B. 13.2.2.19 it is said that the horse is of Anustubh 
nature and related to the Anustubh is the northern quarter ( ge wt 
TST: आनुष्ट सै घा दिक ), one has only to compare 5, B. 83.1.12 which, 
in the first instance, identifies the directions with the metres: ‘‘the east 
being Gayatri, south Tristubh, west Jagati and north Anustubh”, and as. 
the horse was then believed to have originally come from the north, it 
was said to be of Anustubh nature”. es 


Again, metres have been spoken in terms of gold in S. B. 6.3.1.41 
where it is Said : “golden is the one that consists of the metres’ 
C हिरण्मयी ह्येषां या छन्दोसया ). The metres were thus something excee- 
dingly precious in Vedic life. : z 


T Metrical imagery has been sumptuously used in the Vedic Ritual. 
Thus an enormous number of bricks for the fire-altar has been identified 


with Metres in V. S. 14.18 the bricks are called the Ma metre, the: 


Prama metre, the Pratimà metre etc. I 5 1 
. In V. S. 12.5 a prayer runs “O: 
fourth step! Mount Anustubh and traverse the ee ( SITE भ्‌ 
छन्द ह त ). Herethe Anustubh metre has been ima- 
gined to be a super-spatial -vehicle. Metrical im : 
। ed to | s tial, o imagery often show 
a linguistic basis: thus in 5: B. 12.8.3.12 it is ET that 2d 


offering should be made with Jagati verses, for animals of 


Jagata (movable) nature: by means of the Jagati he thus secures 


cattle for him". The metre Viraj i T 
3 fo 4 J, according to T. S. 7.1.1.1 is. 
“the light of the metres, evidently. from,/raj—“to shine"; In V. S. 15 5 
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there occur many mystical names of metres suchas Vayaskrt “life- 


giving”, chadih “cover”, which may similarly have a linguistic basis. 


There ‘were gradations in all leading aspects of Vedic life, and 
metres could not escape them. Thus in T.S. 5.1.4.5 the Gayatri has been 

called a Brahmin and Tristubh a Ksatriya ( गायत्रो हि 
The hierarchy of 


IO ब्राह्मणः........ त्रेष्ट f राजन्यः ). In T.S. 7.1.146 their 
cosmological order has been thus described :—A fter 

Agni the Gayatri metre was created by Prajapati out of his mouth, 
then the Tristubu metre from his arms, then the Jagati metre from the 
abdomen, and the Anustubh from the feet. In R. V. 1.164.25 the Gayatri 
is said to exceed all other metres by virtue of its greatness ( ततो ۲ 
प्ररिरिचे महित्वा ). In S. B. 1.8.2.10—13 it has been explained that the 
Gayatri, though the shortest of metres, became the first of the metres, 
because, by virtue of its power, it, assuming the form of a hawk, brought 
Soma from heaven. In T.S. 1.6.1.2 the history of this Soma acquisition 
has been thus detailed: “Jagati first flew up, but returned without 
‘obtaining it: Tristubh flew up, but returned with gifts and penance 
(only). The Gayatri flew up and brought back Soma". As regards 
the place of the Gayatri in Ritual, S. B. 1.8.4.6 states that when the first 
piece of wood is- kindled with the Gayatri metre, it kindles the other 
metres as well. In the later Mahanarayaniya Upanisad, 34th verse, 
the Gayatri is called. the “mother of metres" ( गायत्री छुन्द्सां माता ) 
and ‘identical in form with the Supreme Being” (33) ) गायत्र छन्दः 
परमात्मं सरूपम्‌ ( The basis of this concept was partly the historical 


development of the Vedic metre from shorter to longer and more intri- 
cate forms. 


_ But it is strange that while the Anustubh is said to have been 
«created by Prajapati out of his feet in 1. 5. 7.1.1.4—6, in 5.4.12.1 of the 
‘same Anustubh is said to be “the highest of metres” (परमा ar एषा gagat 
यदू 1 ) S. B. 13.3.3.1 expresses the same view: Anustubh is the 
highest metre and the horse is the highest of animals” (परमं वा एतच्छुन्दो 
यदनुष्टू ) Evidently this view of the Anustubh is a later development 


and a statement in 5. B. 1.3.2.16 “Anustubh is speech and from speech 
-all this (universe) springs" ( वागू वा AJLA वाचा वा gd सव॑ प्रभवति ) 
may throw some light on it. The word “speech” in this statement indi- 
‘cates that Anustubh during the later Vedic period was developed into 
folk-metre, as the tremendous development of this metre in later Sans- 


‘krit would support it. 


The above study shows how metres were a liying force in Vedic 
life, being cherished as givers of protection, power and material well- 
Te being. Their remarkable development was closely 

associated with the Ritual, and was thus an incident 


‘of the Sacrifice.. But what makes the Vedic metres unique is their 
"deification: they were not only held as a source of uplift, both of man 
‘and of the gods, but were also deified. The whole concept of Vedic 
metres is the fruit of a constructive and rich imagination. 


` 
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(3) Tue TRCA (R.V. I, 41, 7—9) RE-INTERPRETED 
; B " 


VisHvA-BANDHU, Hoshiarpur. 


The hymn, RV. I, 41, which is attributed to Kanva, son of Ghora, 
consists of nine verses, all in the Gayatri measure. The corresponding 
Anukramani description: “¥ रक्षन्ति नव, वरुण मित्रायस्णां, मध्ये तृच 
۹81877 aru हि”, which finds complete agreement-in Brhaddevata 

hat while the three verses in the beginning 


(iii, 107), points out t I : 
and the three verses at the end pertain to or are in praise of the 


Gods, Varuna, Mitra and Aryaman, the three verses in the middle 
are addressed to the Gods, Adityas in general. This, however, 
may be a difference without distinction: for the Adityas as invoked 
here, in the verses 4—6, are only those that have been invoked 
in the preceding verses of this hymn, namely, Váruná, Mitrá and 
Aryamán. The word Adityas here, like the word rajanas in the verse 
3, is to be taken as an epithet of the same three Gods without containing 
any reference to the remaining members of the divine group of Adityas, 
namely, Bhaga, Daksa, Amsa, Surya and Savitar. Indeed, on purely 
deo-technical (Daivata) grounds, the verses 7—9, particularly, the last 
two, might well have merited a separate enumeration inasmuch as. 
their subject isnot an invocation as such of the three Gods, Varuna, 
Mitra and Aryaman but is,von the other hand, a sermon against the 
bad habit of vituperation (durukta-minda), preached, of course, asa 
-necessary qualification to make the invocation acceptable to the said 
Gods. As rightly noted by Anukramani and Brhaddevata, the verses. 
4—6, however, constitute a self-contained unit, contributing a single 
theme. Considering from this point of view, the purely mechanical 
character of the Adhyaya-Varga-Anuvaka division of R.V. is thrown 
into bold relief in that the verses 5 and 6, which, grammatically, must 


_ by the speaker for being followed by himself and his companions, v. 9 


"supporting the stand, taken in v. 8, by enunciating itas a general 
precept, 1 FUA 


> 
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Verse 7. Te 
कथा राधामः सखायः, Oi 
3 " 6 
یھو وش‎ 54 ۶٤ 
स्तोम 11171۱ 
LIE 
महि प्सरो वरुणस्य ॥ ud 
SE 
How should we sing, o friends, جح‎ 
A hymn that might be full and great, 5ل‎ 51 
Of Varuna, Mitra and Aryaman? l 5 


(a) Radhama is related to the non-Paniniyan V*radh ‘to say’ or 
‘sing’ which may be a phonetic variant of Vras ‘to say’ (Dhatupatha I, 
627). A cognate and synonym of Eng. Vread and Gmn. Vreden, this 
Vradh may be the real origin of the word G-radhana—praise’ or 
‘glorification’ and Radha—, the Personification of Worship of Bhaga- 
vata fame. Sakhayah ‘friends’, evidently refers to the poet’s colleagues 
in the work of singing hymns (cf. R.V. VIII, 70, 13: aara: क्रतुमिच्छत, 
कथा राधाम शरस्य 1 उपस्तुतिं رت وو رر رر[‎ meee -->. ssp “««५५७७०५«००००७००.००७००५७ 1 
where another poet seems to put, inthe mouth of his colleagues, a 
| similar question regarding their joint glorification of their patron, Sara). 
e: Dayananda alone has taken this word as a nominative form, obviously, - 
not noticing its grave accent. 


(b), (c). The translation takes the whole verse to be one simple 
sentence, the word Psaras—'a hymn of praise’, qualified by the adjec- 
tives stoma—‘full’ and mahi—‘great’, being the object of the verb. 
radhama. Skanda, the earliest available scholiast has likewise con- 
strued the whole verse asa simple sentence, but has made the word 
stoma—in the sense of ‘praise’ the object of the verb radhama, taking: 
-the words mahi—and psaras—, in thé sense of ‘great’ and ‘beautiful’, 
respectively, as adjectives qualifying the noun stoma-. We may now 
quote him from his edition by Raja:2 “qr Irn: (sic. oR) = 


1 संसाधयेमहे (sic. of) ear मित्रस्यार्यम्णः वरुणस्य च | कीदशम्‌। महि महान्तम्‌ 


प्सरः। रूपनामैतत्‌ | सामर्थ्याचात्रान्तणींतमत्वथेम्‌ | रूपवन्तम्‌ अत्यन्तशो भन मित्यर्थः॥?? 
| SOO ۰. £ ae 7س‎ 


1. The Direct Lineal System of Vedic accentuation as set into 
vogue in our Concordance is employed in this paper for marking accents 
in the. Vedic text-citations in _ Devanagari. For a description and 
evaluation x the several systems of Vedic accentuation see our 
‘A Vedic ord-Concordance’, Vol. I, pp. LXIII ff. and CXVIII ff. 
(available, also, in reprint under thetitle, Vishva Bandhu: Vaidika- 
Svarafikanariti-Prakaga). `. 

>. . 2. Madras UgjwérsitysSanskgit Series, No. 8 (1935). The 
ورس‎ Suggestedyére ours. ~ ~~ Noses 

A 


~ . € 
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Evidently, he had to take too much burden on himself in seeking 
his masculine noun stoma- 


io establish the impossible concord between 
‘praise’ and his neuter adjectives mahi- ‘great’ and Psaras- ‘beautiful’, MI 
more so in the latter case, because he knew that it was a neuter substan- | 
tive. Apparently, Venkata-Madhava felt the difficulty of the situation | 
and the futility of the attempt of Skanda to overcome it. Therefore, 
he took another course by splitting up the construction of the verse 
into two independent simple sentences, the first comprising the Padas 
a and b and the second presuming . a repetitiomof the Pada a towards 
its being read, a second time, with the Padac. This course, compara- | 
tively less exceptionable though, could not be passed as quite smooth. M 
For, it would connect the verb radhama with two different roots, namely, f 
with Vradh ‘to make’ ءھ)‎ 1V, 16) ۰ for the first sentence and : | 
with V*radh ‘to praise’ for the second sentence. Even admitting that 
there is a good case, on philological grounds, for the acceptance of the | 
non-Paninian V*radh ‘to praise’, (compare our own translation), the 
‘construction .proposed, to say the least, looks improbable, because it | 
‘unreasonably attributes two meanings to one and the same verb and, 
further, delimits the two different predications, the first, namely, 
‘fashioning’ to a song to the Gods Mitra and Aryamain only and the 
second, namely, ‘praising’ to the great manifestation of the God Varuna 
alone. Sayama positively improved the situation by reading, first, the 
verse, Short of the two neuters mahi and psarah, as a principal clause 
and, then, by introducing an extra pu clause to which were 
appropriated the said two neuters. Says he, “मित्रादीनां त्रयाणां, महि 


महत्‌ c 0 0 0 ON ~ 
E. रूपम्‌। MIJET, स्तोमं स्तोत्र, कथा केन प्रकारेण, राधाम | 
Plausible as this construction sounds, it suffers 1 1 | 
read too much from outside, for, otherwise, the e A DH 
psarah would be left out unconnected. Indeed, in case the poet had 
intended this, he,in keeping with the usual Vedic mode of UL 
might have read the Pada cas वरुणस्य महि प्सरो हि येषाम्‌ , making the 
verse a Brhat A (Compare R.V. VIII, 70, 13 whose Jagat? Pada c: 
उपस्तुटिं भोजः सूरिय siga:, which raises an Usnik structure on a Gayatri 
ground, would have offered an éxact parallel). Dayananda’s const 
tion again worsens the position by concording the neuter mahi withthe 
masculine stomam (as Skanda had done) and following Sayana in 1 ae 9 
ing psarah, probably, as a neuter nominative, to an क کر‎ f 
Grassmann, Griffith and Geldner have taken the whole verse as wear 
sentence, understanding psaras in the sense of ‘refreshment’ 0 | 
ر‎ 
"a 


‘delight’, respectively, but have not succe 1 i 
disjointed look of the Padac. For, it is o a ee 
have different offerings for the Gods, namely, a hymn for Mit, 7 oud 
omn and food for Váruna. Or,is it intended that the h SEGUE 
۷ arupa iS figuratively described as his food? Even then : it d 
oe etter if the entire hymn, addressed jointly to all the th 8 وت‎ 
e likened to the well dressed food for all of them alike. It is ie e 
to La penred out thatif this represented the real idea of th وک‎ 
would rather have fashioned his Pada ८ somewhat like वरुणस्य جج‎ ne 
षा माह 
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cat: or य یچچ‎ That the poet was quite careful in making 
his words well concorded is evident from his another verse, similarly 

couched in the form of a question, namely, R.V. I, 43, lin which the 
neuter pronoun Kad is tobe read with (Rudraya Santamüm) hrde. 
Thus, it appears that the efforts made so far to iron out a smooth 
construction of the present verse have not fared well only because both 
the words, namely, the masculine sloma- and the neuter Psaras- were 
taken as substantives. So, the key to the solution seems to lie in taking 
one of these words as an adjective, And, the contiguity of the other sure 
adjective, namely mahi, which is neuter, helps the decision, as followed 
in our translation, to take psaras- as a substantive and, in consequence, 
st oma- as an adjective in the sense of ‘full’, and ‘hymn’, respectively. 


This sense of stoma- is supported by the adjective stoma-tasta- 
which is read in connection with mati- ‘hymn’ (R.V. ILL, 39, 1 and 43, 2) 
and Pitaras, ‘Manes’ (R. V. X, 15,9). In all of these occurrences, this 
word is used as an adjectival compound with the verbal noun tasta- 
‘fashioning’ as its second member and with the accent of the first mem- 
ber as its normal accent (cf. Panini VI, 2, 1)1. 


1. A distinction, however, is to be noted. When used in 
reference to mati-, ‘hymn’, the word stoma-tasta- would indicate its 
‘profuse production’, but when used in reference to Pitaras, ‘Manes’, 
it would indicate their ‘profuse productivity.’ This distinction 
springs from two different connotations here of the genetive case, 
namely, in the objective sense (४०५४०७४) in reference to mati- 
and in the subjective sense (kartari) in reference to Pitaras 
(cf. Panini, II, 3, 65). The above distinction, only grammatical as it 
is, does. not, however, affect the essential meanings, namely, ‘profuse” 
‘or 'profuseness' and ‘fashioning’ or ‘production’ of the words stoma- 
and fagta-, respectively. Others have understood these words differ- 
ently in their different occurrences without adducing any evidence in 
‘Support of it. Thus, Venkata Madhava thinks that stoma- in R. V. III 
39, 1 and 43,2 means a (Saman-adapted) verse (which, obviously, 
remains averse, all the same), but in R.V. X, 15, 9 it means a verse- 
maker. Now it is a matter of common knowledge that the Vedic speech 
brings out the distinction between the homo-phonic sets of action and 
agent nouns by accenting them differently, e.g. apas- ‘deed’ apas- ‘doer’ 
and brahman- ‘verse’. brahman- ‘verse-maker’. It is strange that 
Venkata Madhava who himself had laid great stress on the importance 
of accent as a key to vedic interpretation, should have thus paid scant 
attention to this subject. Sayana, too, has followed him only with this. 
difference that he changes the places of the two meanings, namely, 
‘praise’ and ‘praiser’, allotting R. V. X. 15.9 to the former and R.V. IIT 39, 
land 43, 210 the latter. Now to take up the exegetical side, R. V. TIT, 
39, 1 and 2, together, glorify the hymn of praise that is being offered: 
to Indra: it speaks, outright from the heart, when it is being sung im 
assemblies, people forgetsleep; itis ancient, having come down to us 
from-ancestors who got its first flash from the heaven; itis dressed: 

“most beautifully and, finally, itis fashioned out so full and profuse: 
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as met with in the 


Et e2 toma, adj. ‘ profuse’ ; ۳ 
:tymologically, the word ston J. E مم‎ Classical 


RY. massages UGH OE کچھ‎ passages cited above or ۰ ‘profuseness’ as me 
e heart of Indra and win His pleasure and 


friendship. It will be seen that replacement of the last attribute, name- 
ly, 'being fashioned out in fullness’ whether by fashioned out in 
measures peculiar to particular Samans’ after Venkata Madhava or by 
‘fashioned out by hymn-makers' after Sayana would take away from this 
eulogy one of its most vital expressions without adding any new poetic 
beauty to it. For, would it not be quite obvious and stale too, to speak 
_of a song as ‘sung by singers’? Moreover, Venkata Madhava’s reference 
to any Saman measures seems to be out of place, because the use of the 
pronouns iyam ‘this’ (R.V. 111, 39, 2) and imah ‘these’ (R.V. III, 43, 2) 
clearly indicates that the object of glorification is no other than the 
present group of verses, including the EE ones themselves. For 
the same reason, Oldenberg's view in his Notes on R. V. that stoma here 
refers to Saman chanting as distinguished from RK-reciting, referred 
to by VSams ‘to recite’ as also read here, cannot be accepted. Daya- 
nanda's gloss stuti-vistyta (R.V. III, 39, 1) and vistrta-stuti (R.V, III, 
-43; 2)shows that he had an inkling of the idea of ‘profuseness’ (vistrta) 
being wanted here, but too much familiarity with stoma in the sense of 
‘praise’ (stuti) seems to have sidetracked him into mistaking taşta for 
iata (=vistyta). Others like Bohtlingk-Róth, Monier-Williams, 
Grassmann, Griffith and Geldner have hardly improved the position by 
advancing the tautological rendering purporting to be either ‘a hymn 
produced for praise’ (cf. Griffith, R.V. III, 43,2) or ‘praise produced 
by a hymn’. It will be noted that the former of these two paraphrases 
is inadmissible, on grounds of accent, too, for in that case, the word 
would have been an Oxytone (cf. Panini VI, 1,223 read with VI, 2, 45: 
139; 144). To take up, now, the case of R.V. X, 15, 9 in which Pitaras 
are said to have struggled hard (jehamana—) and at last, forced their 
way up (tatrsuh f ~ Vdhrs ‘force up’ <dadhrsuh) among the Gods, 


that it must go direct to th 


that is, became recognised at their hands as being, like them, worthy of . 


worship by men. They succeeded because being conversant with the 
proper application of hymns (hotra-vid) and capable of profuse pro- 
duction (stoma-tasta—), they could pileup for use to conquer their 
tivals (the Gods) an inexhaustible store of hymns (arka). Venkata’s 
Stotry-samskrta ‘well-prepared by singers’ and Sayana’s stotra-kart 
‘makers of songs’, followed more or less, by the other writers, as 6 
derings of stoma-tasta, being an attribute, here, of Pitaras do ड 
indicate the relation of means and end that, as on our showing ab d 
exists between the Padas b and a to have been pro ety 2 ust 
dered by them. It seems there is an allusion here to some 3 thol ا‎ 
tradition that Pitaras who had attained, through their pio 7 हर 
their exhalted position in the higher world of i बल کے‎ 


P : 1 T immortals by emergi 
in a way, from their ordinary position among the mortals Hees مت‎ 


to struggle hard to win proper deific recognition 

= [ at th 

ods and that, eventually, they did carry SE नाता त S 
successful but they did so by entering the citadel of the heart 3 th 
Gods through their proper and profuse praise, in other y 
stooping to conquer them. 1 Words by 
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Sanskrit (See Amara II, 39; IIT, 141 and PW. for many more refe- 
rences) does not appear to be related to ystu ‘praise’, but seems to be 
«cognate with OIA, sthur (1)a— ‘thick’, sthavira— ‘great, sthaviman— 
‘expanse’, stamba— ‘bunch’, stabaka ‘ibid’; NIA. thula— ‘fat’, thos— 
‘solid’, thok— ‘whole-sale’, thabba— ‘quantity’; English stack—, stock—, 
stout—, thick— all being derived from V/*sthi ‘to ba bulky’ and not 
from Vsthd ‘to stand’ as others have surmised (See, Walde-Pokerny, 
sthavi—, sthavira—, 11, 605; 603). 3 ; 
~ According to Bohtlingk-Roth, Psaras is included in the Nighantu ^ 

list (III, 7) of words meaning ‘splendour’ or ‘manifestation’ (ruba). 
This inclusion, since rejected, in favour of the variant reading marut, 
by the several later editors of that text, is however supported by Devaraja 

and one of the basic manuscripts of Sarüp's edition. Besides, it has on it 
the stamp of a hoary authority in that, as observed above, Skanda 
(compare his remark riipa-namaitat) and, after him, Venkata Madhava 
and Sayana have accepted it, This, however, can mean only this thàt 
the compiler of Nighantu, probably, did read psaras in the sense of 
rupa. But Bohtlingk-Roth and, after it, the entire line of modern 
Western scholars seem agreed on rejecting this meaning and suggesting, 
in place of it the meaning of ‘eating’, the word psaras, according to 
them, being derived from v psa ‘to eat’ (Dhatupatha II, 45) and, .obvi- 
ously, not from १/४७ ‘to move’ ( Nighantu 11, 14). The suggestion 
regarding the above meaning also appears, however, to have originated 

with the Indian scholiasts of yore who had surmised that psaras, when 

read in relation to Sóma, meant ‘drinkable’, (see Venkata Madhava 
on R. V. IX, 74, 3) and ‘drinkable food’ or ‘drink’ (see Venkata Madhava 
and Sayana on R.V. IX, 2, 2; 96, 3;97, 27)1. They appear to have been 
inclined to derive the word from wa ‘to drink’, although, with full 

recognition that Sóma was “a drink’ but, at the same time, ‘a food’ 

(andhas), too. In picking up the latter meaning as being the real 

one for every occurrence of the word, Bohtlingk-RSth seems to have 

welcomed the handy evidence of the said V psa ‘to eat’ of Dhatupatha. 


> There are, however, a few occurrences of this word that clearly 
indicate that when it is used in the objective relation to V vac ‘speak’, 
its proper sense is ‘praise’ or ‘song of praise’. 

Thus, R. V. IX, 2, 2 reads: 


_ आ वच्यस्व महि प्सरो, बृषेन्दो युन्नवत्तमम्‌ आ योनि धर्णसिः सदः ॥ 


Sdma is being pressed and poured, in a hundred streams, in the vat 
below, producing a loud and charming sound. Pada a refers to this 


1. 1615 regretted that Skanda is not yetavailable on this portion 
of R.V. ‘Probably, Venkata Madhava and, after him, Sayana, who has 


Se from him to a large extent, both owed this interpretation, too, te 
anda. क سے‎ x : ۰ 


E‏ کو یت 
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sound . as. a great and bright song (Psarah) and TB A eeu تو‎ 
iton (a vacyasva)'. Similarly, ۰ I, 75, 1, in addr ع‎ Agni, 
says :— E s 3 
E जुषस्व- सप्रथस्तमं, ddl देवप्सरस्तमम्‌ | हव्या 7 arafa N. : 
9 [ te i t praiseful of the Gods as 
` Accept our hymn, most extensive and most p 3 
itis; 1 0 Î we offer it as our oblations are poured into Thy 
ر‎ 

mout Eee 


1. The test of interpretation of this and other similar texts, | being 
cited hereafter, lies in hitting at the correct meaning of the verb v vacya 
compare vacyate R.V. 1:142, 4 etc. for: the determination oi accent). 
RV. IX, 97, 2 speaks of Sóma as a great poet who is singing sweet:songs. 
(mahan Kavir nivacanüni $amsan) and urges Him to sing on (vacyasva). 
R. V. IX, 108, 10, addressing Sdma as a e s 0 0 ; iss 
Fim to pour forth his song (@vacyasva) like a poet (vanni na). For 
this me of vahni— compare R.V. 111, 1, 1; 6,2; 20, 1; V, 79,4; 
VI, 39,1; VII, 75, 5; 82, 4. V *vacya ‘to speak’ or ‘to sing’ 5 likewise seen 


used in R.V. I, 46, 3; 142, 4 (syam hi tva matir mamüccha sujihva vacyate ;. 


184, 3; IIT, 6, 1 (kGravah....vacyamanah ) ;,6,2 (vacyantam te vahnayah 
sapta-jihvah) ; 39, 1 (drane matir hrda à vacyamanacchapatim stoma- 
fasta jigati) X, 47, 7 (mama....stomas caranti...manasa vacyamānah), 
and in À. V. XX, 127, 4 (vacyasva rebha vacyasva). In all these cases, 
the textual and contextual position points to. ۵ being connected 
with vac ‘to speak’ and not vance ‘to move’ as Skanda (e.g. at 
गरे V. 1, 46, 3), Venkata Madhava, Sayana (e. g. at R. V. IX, 2, 2), Grass- 
‘mann, Griffith and others have taken it to be. Geldner (see PG. II, 2581. ) 


has also supported the latter view in an incidental discussion, /*vacya: 


is found used as an active transitive verb in most of its occurrences 
and as an intransitive verb in only a few of them. It could be explained 
as an alternative form of vacas— «y vacasya and might not be taken as 


a passive or reflexive base from १/००८ (compare, R. V. I, 55, 4; IX, 99, ۰ 


for similar use of /vacasya, the latter occurrence, actually; speaking of 
Soma as ‘one who is singing songs’). Obviously, being an oxytone base, 


itis not connected with the fourth conjugation. The present verse- 


(R.V. IX, 2, 2), in asking Soma to sing, should naturally be employing 


the word psaras in the sense of ‘song’ that might’ be sung and’ 


not *food' that could be taken in but not sung out. Moreover, as ia the 


present case, if it meant ‘food’, the same could not lend itself to being: 
sung by Soma, which was just a deific personification of that food 


itself. In fact, grammatically, a transitive construction like the present 


one could not permit the subject and the object to be distinct only in: 


name, being, otherwise, essentially identical. © 


1. However extensive a hymn might be, its attraction for the Gods 


“wo uld be only in direct proportion to the measur ivi 1 
wo C to the m e of divine praise that 
itis couched in. Therefore, the poet here, naturally, ٦ to the- 


profuse presence in his hymn of this most essential. element of it. The 
‘adjectival base deva-psaras is a Bahuvrihi compound, duly preserving 


` the accent of its first member, deva. Vehkata Madhava and -Sayana,. 


~ 
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being familiar with only two meanings of psaras, to wit, (1) ‘a drink’ 
or ‘a drink-food’ and (2) ‘splendour’ or manifestation’ (vipa), and 
seeing that their hymn, consistently with its purely man-made Phonetic 
content, could neither contain in itself any food for the Gods nor 
embody in itself the splendour that belonged to them, were apparently, 
at their wit’s end to read a sense in this word. So, they dismissed, 
outright, the familiar meaning namely, ‘a God’ of the word deva, 
and took it in the purely adjectival; but’ unfamiliar sense of dipta 
‘shining’. It is not evident why Skanda, whom they had frequently 
followed at other places was ignored by them here. But it Was, cer- 
tainly, to their own disadvantage," for he had fared better, anyway, in 
paraphrasing the word as devasya agneh rupatr....yukta— aSesagni-ripa 
prakasana. Heis so near the mark that one wishes that it had 
occurred to him that. the meaning of Prakbüsana *description', which he 
felt like reading from outside could be directly conveyed here by the 
word psaras: itself. .-Bobtlingk-Roth and, after it, other modern Scho- 
lars, inclined to take psaras in the sense of ‘food’, have not explained 
how the word deva-psaras with such renderings as Monier-William's 
“serving the Gods as food’ and Griffith’s ‘food to the gods’ could be 
taken as an adjectival compound and how, if it is not that, could it 
‘preserve the accent that it has done. Indeed, under their genera! inter- E 
«pretation, the word, in its relation to-vacas as in the present text and, 
:also, in its relation to Sóma as in the texts being noticed below, could 
not but bea Tatpurusa compound and not a Bahuvrihi compound as, 
‘on the contrary, it actually is. For, vacas ‘hymn’ might be a substitute 
-of the Gods’ real food, namely, Soma, but could not be ‘that something 
“else which could provide them with their food’. Similarly, Soma, 
-being itself their real food, could not be said to be ‘that something else 
which gave them their food’. Indeed, it is the presence of the Bahuvrihi 
compound itself that is a pointer to the really intended meaning, namely, 
` ‘praise’ or ‘a hymn of praise’: of the neuter base psaras— when read in a 
“context of १/००८ ‘saying’ or ‘singing’ to please some one. Etymologi- 
; cally, this base might have developed, phonetically, out of V'*pra-svar. 
_ ‘to speak well of? or ‘sing of’ <*pra-svaras— <*pasaras—. And, OTA. 
~ VSlagh, NIA. Vsr (1) ah-na and Pers. Vsraidan, and, possibly, OIA, 
= VSams, stu, v sloka—, Pers. V staidan, all meaning ‘praise’ might 
¿have been cognates of said V/*fra-svar, the initial *p (<*fra) having 
- dropped off from them. The neuter base psaras— which is read in R. V. 
IX, 74, 3; 96, 3; 97, 27 ; 104, 5; 105, 5, probably, in the sense of *favour' or 
١ ‘grace’ to be received by the worshipper at the hands of the God or Gods 
-and not in the sense of ‘food’ or ‘nourishment’ for the worshipper or the 
: ‘God or Gods, as the case may be, appears to be, etymologically, a cognate 
Sof Vpra-sad “to be pleased’ < *pra-sadas— ‘favour’ or ‘grace’ and, 
therefore, distinct from the present homo-phonic base. द 5 
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Verse ۰ EE ve | 
e. : ~ | 


सावो ard मा व; शपन्तत्‌, ड | 
; i 

प्रति वोचे देवयन्तम्‌ à : | 

| 


सुम्नैरिव्‌ व आ विवासे ॥ 


‘(Comrades), to him of ye, I don't retort, > | 
Who -vilifies and- to cursing does -resort; | 
| 


But, with words.sweet, him of ye I do address, | 


Who, towards.Gods, full of fervent devotion is. 


The poet feels that his worship of the three Gods, Mitra, Aryaman 
and Varuna would become most pleasing to them if he could have 
a large number of people! with him for that purpose. But, at the 
same time, he wants tobe extremely cautious in the choice of | 
comrades who, it would seem, surround him in abundance.. He E 
knows that the Gods are pleased with those of sweet and sincere 1 
“speech and dislike those. of vile and impure 90९९५12. So, not prepared 
to mince matters, he tells his companions quite plainly and forcefully, 
too, that while he would welcome, at his side, those whose main 
interest of life lay insincere worship of the Gods, he would have 
no truck with those who instead of engaging themselves in worship that 
would be its best use, wasted the divine gift of speech by filling it with 


blasphemy. 


? The negative particle ma in Pada a is repeated to emphasise the 
` firmness of the speaker’s above resolve to avoid the company of those 
. of impure speech’. The enclitic IT Person pronoun vah in Pada a as 

well as in Pada c is a genetive of specification (nirdharana, see Panini 
- TI, 3,41). Syntactically, it cross-references sakh@yah of the previous 


1. That collective worship would gather a-mormientum.of. influence 
over its object is indicated by R. V. VILI, 70,-14 in a context that, as 
noted above, bears a good deal of resemblance with the present one. - 


2. ع)‎ the sentiments ex yressed o thi topici VT iS 
MM Ol iol ic n ۹ 


3. Venkata Madhava seems to have confus a wi 
7 ta Madha er ave confused one 
enclitic pronoun ma? Ei : Hs > ma with the 
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verse, for it is out of them that the speaker wants to pick up his most 
congenial collaborators to glorify the (7०१54. 


4. Skanda is not available oñ vah in Pada c, but, in Pada a he 
takes it asa genetive of possession. Apparently clumsy as his cons- 
truction “Asap TM देवानू इच्छुन्तम्‌' ' (where yusmad— and deva— must 
be identical) would be, it should be simply unthinkable that one devoted 
to the Gods (devayat—) could be, at the same time, carrying in him the 
taint of cruelty (Vhan) and cursing (sap). Venkata Madhava saw 
the above incongruity and construed devayat— as referring to the speaker 
himself and ghnat— and $üpat— as referring to his foes. But in thus 
construing, he worsened the position of vah, which he took as an accu- 
sative. His paraphrase “(वो)युष्सानू (देवयन्तं) देवान्‌ कामयमानो भवति, तम”, 
evidently, could not connect, as he wanted to, yusmad— and devayat—. 
The idea in his mind could have been conveyed by the single base 
yusmayat— (see, R. ७. II, 39,7) and not by the two separate words as 
found used here. Sayana, seemingly, overcame the above difficulty by 
taking vah as a dative of report, objectively connected with the verb 
\/ prati-vac (compare R. V. VIII, 100, 5 for similar idiom). Itis, 
however, not clear from-this construction.why vah should not refer to 
sakhayas, already under address in the context and should refer to the 
Gods, under address in the previous Trca but not in the present one. 
From his rendering of Pada c, in which he apparently .construes vas 
with the Gods, it would seem that, in Padas a and b too, Grssamann has 
classified the Gods themselves into two groups, namely, those who are 
used to kill and curse and those who are sincere and truthful, and made 
the poet declare that he would hold in high esteem only the latter class 
of the Gods. Thus, according to.him; vah would be a genetive of speci- 
fication in Pada and an accusative in Pada c. This construction, 


reference- here, says he, is to certain non-Aryan people who would hate, 
‘kill (7, e. break the images of) and defile the Aryan Gods. To say the 
-least, this interpretation presumes too much and, from the purely gram- 
-matical point of view, is utterly inadmissible, because it pays no heed to 
-the accentual and syntactical aspects of devayat— in reading it as if it | 
were a-devayat— and in making it related, as a transitive verb, to wah. 
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. The translation of ghnani— in Pada a implies. that Vere uc 
revile’ from which the present base is derived is eri E the 
-familiar V gh (h) an ‘to kill’. The context characterised y t ne deos ip- - 
tion of a blasphemer as pitted against a God-worshipper and the genera 
precept to shed the company of the former of the two and the رت‎ 1 
presence of \/ Sap in its familiar sense of ‘cursing’ or TE S ur 
support this postulation. Knowing as the speaker. does that t 5 ods. 
are deadly opposed to. people given to blasphemy}, he वा the er 
tionas posed by himself in v. 7, by declaring to his people towards. 
reassurance of the Gods that he would shun, at any cost, the company 

of those whom the Gods did not like on account of their blasphemous. 
nature. Thus, the familiar Vigh (h) an ‘to kill can have no place in. 
this context. O. I. A. V *ghan ‘to revile’ is indicated by O. I. A. ghana—. 


‘the vulgar’ (compare Monier Williams’ reference to Subhasitavalt)2. 


Swmna— as used here in relation to "vivas ‘to address’, or ‘con- 
verse’ means ‘sweet word’ (compare, R. V. I, 106, 4; III, 3, 3; 68, 3; 
VI, 15, 7; 48, 12; VIII, 9, 21; X, 132, 2), Vmna, which is the radical 
element in this word, means ‘to say’ or ‘to praise’ (being a phonetic 
variant of Vbhan ‘to say’ or V pan ‘to praise’ ) 5, ہے‎ 


Vvivas is not read in Dhatupatha. Nighantu (III, 5) reads it in 
the sense of ‘attend on’ or ‘worship’ (paricarana—). Against the 
evidence of Padapatha, which does not treat it as a prepositionally 
composite verb, modern Western scholars have generally taken it as a 
compound of the preposition vi and ./vas ‘to shine’ or ‘to dwell’, More- 
over, in the present context as also elsewhere where itis read Wvivas 
does not seem to have either of these two meanings. On the other hand, 
the meaning ‘to address’, ‘speak to’-or ‘invoke’, as adopted in our trans- 
lation and may be said to be in essential agreement with- 25 
Suggestion, fits in every where. Our meaning assumes that this verb 
is a basic reduplication of V*vuas ‘to say’ or ‘to praise’, being a- phonetic 
variant (and not a wrong substitute as Monier-Williams thought), - of 
"Vvas which Dhatupatha (IV, 571) has read in that sense, both being 
‘ultimately connected with the familiar V bhas in the same sensed. 


eee 


1. Compare, R. V..T, 129, 6; 152, 2; II, 23, 8; TIT, 41, 6: 12; 
V, 53, 14; VI, 61, 3; 72, 1; VII, 31, 5; VIII, 70, 10; 78, 6 1 क از‎ 


2. 0.1. A. ghanta— ‘a bell’ is derived fro ‘sound? 
(Dhatupatha X, 236). Likewise, 0.1. A. क cae 
suggested by ghana(a)— ‘a bell’, ‘a musical instrument (see Amara I..4) 
‘and Panj. ghandi— ‘throat’. Similarly, it is implied, 0. 1. A. 1 


z 0 : : : hana— 
*the Vulgar' should point to its source, namely ۱۷۵۵۵۸ ‘to revil g 


em c 
3. Its meaning abhyasa ‘repetition’ (as read in Dhatupa 
a : = atupat | 
Jooks like a phonetic development from *abhi-bhasa— Con du n 
4. Detailed discussion of the reduplicati ei 
۰ tale | ( iplicative process of th 
the determination of its suggested meaning in reference qud 
rences ina fairly large number of Vedic texts might form the subject 
01۰2 separate treatment elsewhere. Eu ; 0 
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Verse 9 
चतुरश चिद्‌ ददमानात्‌, i 4 


बिभीयात्‌ 0 | 
न दुरुक्षताय स्पृहयेत्‌ 8 
A man would fear him, indeed, 
“who, lucki'st though, is vile-worded;. : 


For, none would like being foully 0. 


a, b The poet now proceeds to conclude the determined declaration, 
made by him in the preceeding verse, that he must not associate with 
those of blasphemous speech. For this purpose, he makes use, in a Way, 
of what will be called a General Proposition, known to dialectics as: 
saimanya-sastra—and to rhetorics as the arthantaranyasa Figure of 
Speech. Thus, he affirms that any sensible-person would follow a course 
of action similar to the one which he has set to himself in v.8. For, 
argues he in his mind, if for the sake of filthy lucre, with which, at the 
most, a blasphemer, provided he happened to be a wealthy person, could 
help him to some extent, some one did not ‘mind clinging to him, he 
must not forget, that while he might be getting some money, he would 
surely be losing his soul itself by continuously listening to or being 


|. 1: Compare-the NIA. idioms “sidha parana' and ‘ult parana 
-Which; literally, mean ‘to fall obversely’ and ‘to fall reversely' but convey 
the sense of ‘being favourable’ and ‘being unfavourable’, respectively. 
Apparently, these idioms sprang from the meanings attached to the 
obverse and reverse casts, respectively, of dice. - 

: 2. Campare; Dhatupatha IIT, 10 which refers to the use of \/dha 
‘to hold’ in the sense of Vda ‘to give’ as well, indicating this phonetic 
‘variation in the opposite direction, 7. e. d>dh: . Also, compare Yaska 
(IL, 2) “dando dadater dharayati karmanah etc. - : 
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Caturah dadamana—, in the present context as already discussed, 
means ‘one who has on him a perfect smile of good fortune’. This 
derivative idiomatic expression seems to owe its origin to Pe ह es 
dice, but the game as such, however, does not appear to be directly 


referred to here in any Way. 


;dhaütu— ‘reviler’, blasphemer’ —tos (ablative sing, ) seems to be 
the ات‎ in the De verse because around it revolves the 
conclusion, in general terms, of the topic commenced in v. 7 and brought 
to a head in v. 8, namely, that the best way to please the Gods with 
hymns in their honour would be to sing the same im chorus, untainted 
by the association with it of the blasphemous. | Thus taken, it is derived 
from y*nidh ‘to revile which, barring the familiar phonetic or, may be, 
merely manneristic variation. d «dh, is identical with V nid 
(Dhatupatha 1.896), and Vnind (Ibid, 66) and Vned (Ibid, 897) . ‘to 
revile. Under the Paninian morphological plan, this word is formed, in 
the sense of ‘agent with the suffix-atu with the indicatories ( anubandha—), 
b and nor p to explain its low-graded and initial radical accent. In this 
way,itbecomes an extended cognate synonym of mid— ‘reviler’, the 
object of so much contempt in R. 17.2 There is another way, less probable 


though, of arriving at the same meaning of this word by. taking it asa: 


!Bahuryrihi compound of mi ‘base’ or ‘foul’ and (V*dha ‘speak >), 
*dhatu— ‘speech’.3 


The latter derivation will be agreeable to Padapatha which treats 
the word as a compound. it is difficult to say, with what second member 
—our postulate^ or the ablative infinitive dhatos, as taken by almost 
everyone else who has dealt with the present text. 


The 206 cit is taken here as a ‘particle of comparison’ 
(upama—) in Nighantu (II, 13), but the above contextual construction 


_1. Compare Krta——>Krtin— ducky? or ‘fortunate, (see, Apte) 
TUR in its actual use has lost all direct reference to the Kria throw of 
dice. . : 

2, See F. N. 2 to p. 11 above. 


3. For indications of the postulate १/१०४० ‘speak’, compare its 
familiar use in both senses of abhi-dhana— namely. ,saying^and ‘name’ 
and vi-dhana— and vi-dhi— ‘statement’ of something. as: binding'. 
Dhena—. ‘speech’ (see Nighantu I, 11) is also derived from this radical 
‘through the change dhadhi (Compare Yaska VI,17). The grammati-- 
cal term dhatu— also, seems to have come into vogue ‘from its original 
sense of ‘verb’ or ‘description’, each separate dhatu—. surrounded by 
the varied morphological elements, baving severally stood as the primary 
descriptive or predicative nucleus to denote a different object or situation. 


. ..4.. Our second derivation bases itself on. Bahuvrihi 

` not on the prepositional. compound niv dha--the m x) n a 
sense of ‘agent’, because, in that case, the word should have borne accent 
on the radical syllable dha and not, as we have it, on the prepositional 
member mi (compare Panini VI, 2, 50). . تن‎ Bo 


7 
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shows that it should rather be taken as an adverbial or conjunctive 
particle in the sense 0 f api ‘even though’, ‘although’ or ‘notwithstand- 
ing that'l. s 

ain Pada bisa particle of emphasis and surety (avadharana—) 


as Yaska has correctly taken it (III, 16) in paraphrasing it with eva 


and, accordingly, it is not an ablative-bound adnominal preposition as all 


others have apparently taken it, Indeed, the metric defect in Pada b 


suggests the surmise that this @ might rather, be a phonetic transfor- 
mation of the emphatic particle aha (through (۰ 


The view that the phrase caturah dadama@na— meant ‘a gambler’ 
(kitava—) which might have been implicit in Nighantu (III, 13) was 
first stated, explicitly, by Yaska (111, 16). It has since been accepted, 
more or less, by almost alllater writers who have treated the present 
verse in any connection’. Buta gambler ‘throws’ and does not ‘hold’ 
the dice. He, however,can ‘hold’ what the dice might have favoured 
him with. So the phrase refers rather to the situation of the dice hav- 
ing already not only been cast but won too. As already indicated above, 
it only figuratively speaks of an affluent person as ‘one who had scored 
Fours (krtá—)4. Such a person would not ordinarily merit? being 
avoided or shunned by those around him unless he had misbehaved. 
Yāska knew that the context contained a forceful ban on association 


J. Compare, for similar and other uses of this particle, Yaska I, 4 
“Gcaryascit etc." Also, see Oldenberg’s footnote to p. 43 of his R. V.— 
Notes. 


`2. Rajawade (Nirukta, Vol. 1, p. 495) has come forward to remedy: 
the metric defect by reading nidha-pateh in place of mdhatoh, giving 
the unwarring sense of ‘wealth’ to nidha— which itself has not the least 
bearing on the context. 


3. See, however, Rajawade (Nirukta, Vol. 1. p. 496) for the view 
that caturah dadamana— might mean ‘one who gives away the four 
oceans of wealth’ (compare, R. V. IX, 33, 6). Benfey, Ludwing and 
Bergaigne (La Religion védique, III, 158), also, did not favour the 
phrase being taken in the sense of ‘a gambler’ (see their surmises referr- . 
ed to by Griffith). = 

4. Compare Yaska’s paraphrase dharavatah— Keith and Olden- 
berg saw this hurdle inthe way of this interpretation and attempted 
to overcome it in their own way, the former by taking Vdad to mean 
“attempting to throw’ (see, JRAS., 1908, 9 826, fn: 1) and the latter by 
reading here a reference to somebody else who ‘hoids’ the dice for 
throwing them on behalf of a gambler (see, R. V. Notes). But the 
difficulty seems to have persisted because neither the one thought of any 
need of explaining how Vdad could be made to yield the sense of 
‘attempting to throw’ nor the other bothered to see: what indication there 
was, if any, of there having existed ‘a holder of dice’ as distinct from 
‘a player of dice’. Moreover, it is to be pointed out that neither Yaska’s 


. ‘dicer’ nor Oldenberg's imagined ‘dice-holder’ could be properly descri- 


bed as ‘holding the fours’ till it had been determined after the actual 
throw that it was that which was known as Krfa—in which the number 


- 
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with a blasphemous person as is evident from ‘his paraphrase of 
pada b (evam eva duruktad bibhyat)}.. ےت‎ 

"Thereiore, probably, taking his cue from R. V. X, 34, E ( a sair ma 
divyah) and other like texts which speak ill of dicing, he thought that ‘a 


gambler’ (kitava—) would be a suitable meaning for کن ات‎ 
: xt, obviousl overlooking that ‘a gambler (17006 
nn OC क. B been shown above, a ‘holder of 


notalways be, as has | 

e real of the phrase. But impelled by the E of 
EU MU Ru d Nighantu tradition that cit here was particle of comparison, he was 
Thus out of the. two pertes to ٦ Sa 0 
could be said to be ‘holding the Fours’ whom the dice ha 
ती that enviable position (compare, R.V. X, 34,6 where 
this favour on their part is expressly stated in terms strikingly parallel 

. tothose of the present passage, a vdha ‘to. grant’ as said of the 
dice being most appropriately represented by v dad ‘to have’ as said 
here in relation to one whom they had favoured by falling Krta— wise, 
that is to say quadruply).. lt may be added here that Geldner’s. 
reference (see his R. V. Trans, fn. to 1, 51,9) to A. V. VII. 50,2 (antar- 
hastam Krtam mama), also, does not support the view that caturah 
dadomüna— could be said of a gambler when he-has not yet actually 
scored the krta— throw. For, read in: its context, the text referred 


‘four’ was supreme. 


" to is to be headed by the verb samaitu and construed asa prayer “May. 


‘kria come ‘well within my grip", evidently, envisaging the 'situation 
“following and not preceding the 0 throw (Compare, for support of 
this construction, verses 8 and 9 of A. V. VII, 50 itself which, refer. to 
'krta as the most cherished result of dicing which, obviously, must be 
distinct from the action of mere ‘holding’ of dice in the hand before 
their actual throw. The-verb@ Vdhainv,8 when read with the same 
verb used in R. V. X, 34, 6 as already cited would mean ‘to grant’ or ‘to 
favour with’ and not, merely, ‘to put’ or ‘to place’). : 
1. Apparently, hé has: used the word duruwkta— in Pada basan 
adjectival noun, meaning ‘one of foul speech’ and, probably, understood 
durukta— read in pada c, also, like that (compare, R. V. VIII, 2, 18 
‘where svapna—, an agent noun, is, likewise, objectively related to. 
Vsprh ‘to like’). As such durukta— will be taken asa ۵ 
"compound with its. second member. formed in -the sense of ‘agent’ and 
carrying its accent intact (Compare, Panini VI, 2, 139; 144). But 
Skanda and Durga have: taken durukta— as an action—noun which 
however, is to their disadvantage, for, proper comparison, if wanted, 
“could be between ‘a gambler’ on the one side, and ‘a reviler’ and not 
° {he action of reviling’ on the other. Also, these writers as well as the 
Western scholars who have followed them have construed V sprh ‘to 
desire’ in the sense ‘to desire to speak’ which. is unwarranted, because 
this verb refers, objectively. to a person or thing that the speaker is: 
“anxious to have or apprópriate obviously; from outside himself and not 
‘from within himself. Our translation, which does not institute any kind 
2 of comparison, will construe equally well with durukta—being taken in 
either way, but cn has nm it as an action-noun on the, basis of its tise 
asisuch in R. V. T, 147,4-which offers a parallel contextual setting. ` 


a 
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in no mood to wait and see if some other meaning of this particle might 
the better connect Padas a and b to each other and give that force to. 
their meaning which the context so much needed. It is, however, passing 
strange but rather unfortunate that what amounted to Yaska’s miracu- 
lous contribution to the interpretation of the present verse has remained 
unnoticed and, therefore, unused so far, For, as has been remarked 
above, (evam) eva duruktad bibh yat is, really his paraphrase of pada band 
has not been added from outside the text for the purpose of just forestall- 
ing what would actually be the content of Pada c. The sentence-struc- 
ture demands that if Pada a contained, as Yaska believed that it did, 
the mention of the object of comparison (wpamüna—), namely, a dicer 
(kitava—), Pada b must complete the ` simile by mentioning ‘the object 
to be compared’ (upameya—), namely, a blasphemer (durukia—). 
Yaska’s heading his paraphrase of Pada b, and not Pada c, with evam 
‘so’ conclusively indicates that he completed his simile by taking, we 
might say, Pāda a as its ‘as-wing’ and Pada b as its ‘so-wing’ and em- 
phasised the same. thing over again, in general terms, in Pada c. In 
fact, if he had intended to take midhatoh as an ablative infinitive or 
ablative of a verbal noun from ni dha, as Skanda and Durga who 
have commented onhis work and Venkata Madhava, Sayana and all 
other writers who have commented on this verse have, done, so to say 
with one voice, hetoo, like them must have construed 6 as an adnomi- 
nal preposition governing. the following ablative form and not paraphra- 
sed it, as he has done, with eva, thus making it ‘a particle of emphasis’. 
Also, in that case, he could not but have given, as Skanda and others 
have done, a separate paraphrase of widhatos. Jt is possible that 
Yaska’s Vedic text read nidatos and not midhatos and that, therefore, 
he considered the derivation of the base *nxidatu— from nid ‘to abuse’ 
to be too evident to need any further treatment. than- the supply of its 
paraphrase durukta. This would mean that the reading of unfamiliar 
dh in place of familiar d in this- word. might have misled Skand and 
other later writers into wrongly connecting it with ni \/dha ‘to bind’ or 
‘to deposit’ which, really does not fit in with the interpretation proposed 


` by themselvest. 
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JI— IRANIAN SECTION. 


N OF SOME AVESTAN AND PAHLAVI WORDS 


(4) INTERPRETATIO 
AND PASSAGES. 


by 


07५७० MANECK FARDUNJI KANGA. 


In this paper I have selected the following words and passages from 
Avesta and Pahlavi texts which have not been properly explained by 
scholars in the field of Iranian Studies. Asitis difficult to reproduce 
-the orthographical peculiarities of Pahlavi words in transcription, 1 
have taken recourse to the system followed by Prof. Ch. Bartholomae 
in Altiranisches Wörterbuch, “the indispensable instrument of all our 
studies." The words and passages under discussion are :— 


I. Patacanbyo—Citak HandarZ i Poryotkesan. 31 (Pahlavi 
Texts I. p. 45.) 
II. Apar Xem ut Xrat i FarroXv-mart, Sec, 20-21 (Pahlavi 
: Text II p.166). ^N 
III. (a) 5-8 (Pahl. Vend. I. 1; 11 21; 111 14); 
(b) Av. ubjyaite (Pahl. Vend. VIT 52. commentary). 
(c) Xvazarak or huzarak (Pahl. Vend. XIII. 45.) 


(d) Unan (Pahl, Vend. XVII. 2.) 


I, The Av. word patacanbyo occurs in the Pahlavi Text! Citak 
HandarZi Poryotkesan, 31 by way of a quotation from some Avestan 
passage which is now lost to us. Mss J and K 29 give the reading 
patacanbyo and Mss U, and P show reading pati¢anbyd. Bartholomae 
cites from the Ganji Sahikan a word in Av. script which he takes as 
dat. pl. of pati. Cant:—“Which man is patitanbyo? Who after his 
father “6 Skamb i matar Savet. N.P. pas uftad,” which can hardly 
mean anything but “posthumous”. Freiman reads the word 
paiticanbyo and derives it from V,Cand—,Candenitan bal-Candag, to 
move, to shake and leaves the word untranslated by remarking that the 
word is daubtful’. Nyberg reads the word pata - CanbyO without 
offering any etymology and meaning*. Dastur Peshotanji Sanjana reads 


1. Pahlavi Texts ed. by Jamasp Asana I. p. 45 1. 16, 
-2. Z Air Wb. 179: 5 

3. Pand Namaki Zartost. W.Z.K.M. 20. p. 262. 

4. Hilfsbuch des Pehlevi und Glossar by Nyberg, 5. V 
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paiticanby6 like Freiman but offers no explanation of the word in the 
translation and the glossary of select terms’. Mr. J. C. Tarapore 
translates the word under discussion by “doomed” without giving any 
etymology and remarks that this word cannot be etymologically Ener 
stood®, 1 myself have left this word unexplained when I published 
this work ‘Citak Handaszi Poryotke$an in 19447. Prof. Herzfeld has 
made an attempt to explain this difficult word. He says: “The explana- 
tion is based on the phonetic similarity of C. Ir. Camb—and M. ie. 
%kanb-, and the inverse correspondence of O. Ir. Sk: M. Ir. €: It is 
written with the C, which takes the place of Z-without exception—in 
M. P. fratant<frazanti, “progeny”, e. g. inscr. Fiiruzabad, 1. 5: 
mtrnrshy vš freéndyn” Mihrnarseh and his progeny,” also in the Pahl. 
Psalter patitant-seems to be M.P. patizant, comparable to frazanti 
and api. Zan Oa$". But he has not arrived at any meaning whatever. 


I derive the word thus: pata-(pata, pta, patar Pahl. pet?) father 
aan (ci. ۰ शिष्णं, Pahl. Cami8, Cami$n) meaning, testicles 


७४७० abl. pl. suffix and I: translate “from the testicles of the father.’” 


If we follow the variant reading pati - Canbyo, it would then mean 
«from the testicles of the master or husband.’ Av. pati-skr. páti-means 
“master, husband, lord". This meaning suits the context very well. In 
order to justify this meaning of the word I give the transcription and 
translation.of the passages in which this word is quoted: 


Ce martóm patacanbyo ka hac pöšt i pitar 6 Skamb i matar Savet, 
a8ak-a$ Astvidat menokiha band-e andar 0 ۷ apakanet, tak zivandak 
drahna8 an band nē pat menok i veh ut ne pat menok i vattar hac griv 
be-kartan ne tuvan, be pat an i Xve$ hu-kuni$nih <i> ة‎ i 25156 pas 

“hat bē vilirignih an band hac griv be oftet, ut anidruvand pat ani 
- ham-band 6 doZaxv ۰ 


5. Ganji Sahikan p. 141; p. 14. 
6. Pahlavi Andarz Namak by Mr. J. C. Tarapore p. 7 and p. 59. 


7. Citak HandarZi ,Poryótke$àn tr. into English with notes by 
Ervad M. F. Kanga p. 10. f. n. 19. 


8. Herzfeld, Zoroaster and His World. Ch. XXIV. p. 359 f. n. 


र 9. Horn, Neupersischen Etymologie. 286. p. 64. Bartholomae 
(Air WB. 905-06, note 1) has noted that Geldner has adopted the reading 
patar throughout even though good mss. have pitar. 


10. Pahlavi Texts ed. by Jamasp Asana p. 45. Sec. 31-32. 
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N 


minalfluidi2 «from the testicles of the- 


Further!!, when the ‘se 
e father to the womb of the: 


father goes from the spinal-chord of th 
mother, Ast-vidat!? casts a noose invisibly into the neck ; one cannot 
remove that noose from the neck till the end! of his life, neither 
through the good spirit nor through the evil spirit, but that noose falls 
‘off from the neck of the righteous after the passing-away, on account of 
his good deeds, whereas (Ast-vidat) drags the wicked to the wicked- 
existence by means of the same 10056; 


II—Apar Xem ut Xrati Farrox -mart. Sec, 20-21 : 


I have selected Sec. 20 and 21 only from the Middle Persian Text 
sapar Xem ut X rat i Farrox’-mart:’ for discussion at this conference. 
I give below my transcription and translation of these two sections and 
discuss some important words, which have been misunderstood upto 
now. Prof. Pagliaro in his monograph on" Note di Lessicografia 


11. The word Ce, which introduces the sentence, means ‘further, 
well, moreover"; cf. Sayist Ne Sayist by Tavadia p.28 f.n. 8 and 
p. 159 S. V. and Indo-Iranian studies by Tavadia p. 93. 


12. Ihave translated the word martóm as “seed ofthe man" i. e., 
seminal fluid, in its literal sense and not in its ordinary sense of “man” 
as hitherto translated by Freimann, Nyberg, Bartholomae etc. It is 
derived from mart -tóm <töhm, Av. taoxman, O.P. taumā, Paz. Oum, 
"Seed, sperm. origin; cf. Andreas-Barr, Bruchstücke einer Pehlevi 
Ubersetzung der Psalmen p. 62. 


13. Av.astó-vidátu—iit. bone-breaker. divider of the body, is the 
-daeva of destruction, from V/da-with vi-pref, to destroy; see my Citak 
HandarZi Poryothesan. p. 10. f. n. 20. vues 


14. Lit. length; see Horn, N. p. Ety. 121; Salcmann, G. Ir.-Ph. I. 
278 and Manichaeische Studien 155; Barth. -Air Wb. 774. and Tavadia- 
Sayist ne Sayist. p. 7. 


15. Compare Vendidad XIX. 29; vizar$ dev nàm,..rófan bast 
nayenet druvandan i dev-yasnan i ahdk-zivignan martóman [hat, har 
kas-e pat band-€ andar gartan Oftet; ka be mirêt, ka ahrop, ats hac 
gartan be Oftet, ka druvand, a-$ pat an ham-band bē ठ dóZax" 
@hanjend]. Cf. Pahlavi Vendidad by B. T. Anklesaria p. 383 1. 5-9 
where he wrongly reads vàdinet for nàyenet; ahü-zivisnan ( = living 
immortal lives) for ahok-zivisnan; as for 3-5 and hanchend for 


Ahanjend respectively, see Freiman, Pand Namaki Zarta&t p. 263 
f. n. ]. Maer 


3 
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Pahlavica!®” has treated of a part of Sec. 20, whilst discussing the Pahl. 
word viyapan kartanV, but I differed from this learned authority 
entirely. Prof. Pagliaro transcribes and translates Sec. 20 in the 
following strain: *Martom-ec i kür viyapan ke pat buni kar start ut 
vat-xrat u$ har gah pat frahang i getihan pat pes + startak har 76८ 
Kamar be aparazand u afrank Zanand andar bun darvar gurg darand 
< «un uomo cieco e distratto che sul piano dell'azione © confuso 
edi cattivo . discernimento e sempre nel sapere pratico è a-priori 
confuso (di quei tipi che) ogni giorno riattano la volta e rompono le 
decorazioni e sul pavimento di legno tengono ill 101756110 eee >. 


1 beg to give my transcription and translation of these passages: 
(20) Martom-ic i kor nyazan, ke pat bun i kar start vitart hac-i8, har 
gas pat frahang vistaxv pat pes stūtak, har 6 kamar be 28052604, ut 
aBrang dzanand andar bun, Salvar; doren darend, mêtak tang i pastak, 
isaxtak, sahik kamar nikirend, ut sinak 563821 manendku-man nest 
kas handazak. (21) Kor paSeman an roc bavend i ka pat dat i Xves 
hataSartar $avend, ke Xvastak Xvart i petar kart ut haadoxt, i 
dütakàn yaft, Xap būt 501 ;ke pilak 1 kisak nikirend sarak a-nàm; ketak. 
Xosk pasak i kandak; ke andar man ut méhn nikirend ; 6 i$ dit<an> 
igart andar Xumbra i. X68k i tuhik venend; ke andar bun mandak, 
duzafrik <प > nām i Skastak; ka frat 6 niSast ut hanjaman raset, 
api-san zang -a-zór “ut Skastak hac vitartih i Xve$ tarsend; nest 
aBzarih i pesak, afzar pat dénar ne ۷1566 ne pat vax$ ut ne pat razak. 


Translation: (20) Also the blind and needy .men are those who in 
the beginning of the work (are) stupefied and turned away from it; 
everytime they are proud of their knowledge and praised beforehand; 
everyday they raise up the waists and humiliate at the outset; they put 
on pairs of ‘trousers and. narrow shoes of Morocco leather and watch 
their stiff resplendent waists and keep chests stiff (thinking) that there 
is nobody like us. -(21) The blind become repentent that day when 
they go most downwards by their own laws, who devoured, enjoyed 
and squandered the wealth, which (their).fathers made and accumulated 
and which was acquired by the members of the family; who peep 
intothe bottom of the purse for a small coin and (find) no trace 
(ofit), the sections of which (arelike) the dry bottom of a moat; 
who survey to see various things in the. houses and mansions but 
find dust-in empty dry utensils; who at the outset are repentent, cursed 
and ignominious; when they come to the assembly. and occupy seats. 
in the front, their legs are powerless and broken and they entertain 
fright on: account. of their distracted nature; they. have no skill of | 
(any) profession and they profess skill neither in ‘Denars’ nor in their- 
Interest nor in-(their) architect. : EE : 
9000 Estratto della “Rivista Degli Studi Orientali. Vol. XIX. 1941. 
=; 17., Ibid pp. 289-292. . 
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3 Notes. 
Niyazan: The needy, solicitous, necessitous, derived from : Av. yas with 


ni-pref; Skr fa + am Pagliaro reads it viyapan and 

` translates “distratto”-distracted. The word viyapan, Av. 
vi-àpa, vivapa means desert, wilderness, barren waste. See 
my Pahlavi yasts p. 101. 


711611: Past-part of inf vitartan, caus. of vitartan, to cause to pass, 

start: 0 , اک‎ RU meni 

proceed, to move away, to Cross, Av. vid dm aning 
turned-away. (from it); Pagliaro reads u vat-Xrat and 
translates “di cattivo discernimento” of wicked judgment 
and reads the following word hac-1$ as u-5. 3 


Vistax’; The Editor of the text rightly suggests the reading in the f. n. 
: vistaxv, meaning, proud; cf N. Pers Gustax, Armen. vstah 
‘confident’ in which vi$t could be compared with Budh. 
Sogdian “Wy8tk” “agitation,” Benveniste, Notes iii. 229. 
p. 70. Pagliaro reads the word getihian and translates 

“worldly, pertaining to this world.” 


Stūtak: Praised glorified honoured, eulogizeds, from inf. stütan, Av. 
1۱/0/۰ 7 = 2 E : 
: stav- ;cf. stayitan; Pagliaro reads startak with a -sign-+-and 
translates “confuso,” 1,¢., confused, confounded. 


Salwar: Salvar, trousers; c.f. Messina, Ayatkari Zamaspik, Ch. 1212: 
uušān zanan pa Salvar vastart hend u marzisn. vas -künend. 
Messina translates it in Italian “calzoni”, meaning, pyjamas, 
trousers. Pagliaro reads it “darvar, “pavimento di legno." 


Do-ren: Lit. means ‘two-fold’, made up of do, two ren, suffix for 
multiplicatives (G. Ir. Ph. I. 1.290) which Neryosang 
translates by لو‎ “gunam”, fold; c. f. Unwala, Hom yast 
p.73 f. n. to para 16 (45) ; cf. yasna XI-9 where Av. uye 
is translated dó-ren and Pahl. Vend. V-28: do-ven. 
Darmesteter (Et. Ir. pp. 150-151) says that the Persian 
suffix in is added to the ordinal numeral, but in Pahlavi this 
suffix is added to the cardinal and adds further that the 
letter r which preaedes in is wrongly written for letter v. 
Salemann (Mad. Pers. Gram. p. 65) remarks that the suffix 
ren is doubtful as regards its origin and use. Pagliaro 
reads the word “gurg” and translates “tengono” “lupo? 
meaning “wolf”. 


Sahik: Pers. Sahi “resplendent, showy” misunderstood and mis- 
applied as “erect” in Persian, vide Henning’s monograph on 
“Two Manichaen Magical Texts p. 47; BSOAS. 1947. 
Vol. XII, part T. cf. Handarz i 58097 Danak by Dhabhar 
p. 10: ut ce  harvisp-akásih ut harvisp-datarih ut 
harvisp-dani$nih i XveS 615-85 en sahiktar arZómandtar 
ut sütómandtar..dat.—ífor He on account of His own 
omniscience and all-creatorship and all-knowledge created 


this thing which is more resplendent, more precious and, 


more advantageous. Here Dhabhar translates ‘sahiktar’ 
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‘by “more straight”, which is not appropriate in the context. See- 
Dhabhar, Pahlavi Rivayet accompanying DatistanrDenik p. 91: 
ahraóihetón sahik ut vazurg ut arzoOmand = righteousness is so res- 
plendent, grand and precious. In the footn te Dhabhar gives the 
meaning of ‘Sahik’ as “straight,” which does not suit the context. Stig 
Wickander, in his “Der Arische Mannerbund pp. 16-17, has transcribed 
and translated the whole passage commencing from ahraéih eton sahik 
.... There he reads the word ‘sahik’ with a question mark and translates 
“erhaben” (?), which is not correct, : 


Mandak or manik: repentent, faulty, defective, from inf. mandan, 
to repent, see Horn, Neupersischen Etymologie. 966, p. 215. 
This word occurs in Pahlavi Texts 11. p.148; Karnamak; 
ArtaxSer-i-Papakan (Antia, Ch. Il. 26; Sanjana Ch. I. 43; 
Anklesaria Ch. I]. 26) and Nirangistan (Anatol Waag p. 84; 
Bulsara p. 394). 


(a) Pahlavi Texts II p.148: manda? 8 ratan garzitan=to 
repent of sins or faults to the spiritual-leaders, 


(७) Karnamak: ut nun-it böZišn g58, pat petik mandak hangar 
—and now give the explanation; regard it as the fault of 
(your) father. : 


(c) Nirangistan: ku har, ke andar yaziSu frót mandayth kunet 
aš patfras garzet—'*.e., any who might allow defect in 
the Holy Thanksgiving Service shall confess that to him 
and shail implore him to be prescribed the retribution 
(therefor)" (Bulsara.) 


Waag (ibid. p. 126) compares the word with NP. manda and 
translates ''auslassung" and quotes in support of it Bartholomae's 
discussion of the phrase manday garzitan “eine Auslassung, eine Unter- 


lassung begehen” (Zur Keüntnis der mitteliranischen Mundarten 
2. 32. 1.40 ft.) 


Here the meaning 'repentent' defective (of character) suits the 
‘context well. Probably tbe word is an abbreviated form of paSeman, 
derived from paiti-manah —having a repentent mind, Horn (NP. Ety. 
p.69) derives it from O.P. pati$-màna (Skr. prati-man) to requite, to 
pay. cf Hubschmann-Persische Studien. p. 40. 312. / 
Düzüfrik: Cursed, from duz, Av. dus-, OP. dus$-Arm LW. dz 

(Horn, NP Ety 565 p. 126)+-afrik from afritan, to bless; 

hence the word means “cursed.” 


Viset: He opens, inf. vi$atan, to open, to conquer (Frahang; 
Pahlavik by Junker p. 83); See Salemann, Mid Pers. Gram. 
p. 130, : ۱ m 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


42 1611۲ ALL-INDIA ORIENTAL CONFERENCE 


i i 'z; cf vičitakīhā- 

azak: 1 king, Manich. Mid. Pers. rz; ci i 
pon 29.2 B TUE ke katak deset, t.e., a skilful 
der who builds a house; ràzi kerdk=skilled architect, 


1 1 blems in the IX Century Books p. 84 
Se वह x 8.7). This word is wrongly trans-. 


lated by “bribe” and is compared with Pers. taz. This Pers. 


word means deceit, deceptive attitude and the meaning ‘bribe’ 


hitherto assigned by some scholars is not appropriate. 


j n. Pahl. text draxt i 
Saxtak: “of morocco leather"; cf. P 
i cR 35 mozak hem saxtag; see Prof. Henning's paper on 
“A Pahlavi Poem" p. 644 f.n. 4, reprinted from the BSAOS, 
: XIII. 3. 1950. 


III. Ihave selected only four words for ie purpose of discussion 
in this Conference from Pahlavi Vendidad by 8. T. Anklesaria, who has 
failed to transcribe and translate them. These are:— 


(a) 8-8 (Pahl. Vend. L1; 11.21; III. 14): Mr. Anklesaria reads it 
a-s and omits translating the sentence in Frakart 118. I read it 4-8, a 
meaning ‘then’, frequent in Pahlavi as correlative <* ad, Y Av. àat:9. 
It is regularly followed by an enclitic pronoun, 4-8, 4- -màn, a-Sàn, or 
~¢,-Gi, 4-€, 5-61, ‘then also’; for examples see Bartholomae-Zum 
Sasanidischen Recht Part III. .م‎ 23-24; Part V-8, 25, 38 ; Zur Kenntnis 
der mitteliranischen Mundarten I. 8; IV. 14. 


Vend. I & 1 Com.: en ku martóm. an gyàk ku 6 zadét, yi-8 5 
parvarend, à-$ veh 58160, ku névaktar <ut>āsāntar ; eman dat-this is 
that place where man is born and whereon he is nourished, then he 
feels it best, i.e., most excellent and comfortable ; this I created. 


Vend. 11 21: Yim àni Ohrmazd guft aénüt, 


a-š dit = Jamshed listened to what Ohrmazd has pr 
ought to see, he saw it, 


ka-$ apayist difan, 
oclaimed; -when he 


yi-8 pat gómez apayet Sdstan, 
(the body) so polluted that it is. 
9 urine, then (there accrues) to thé 


١ Vend. III 14: Karéman éton kunet 

a-S Xvar 6 bun.=When one makes 

“necessary to wash by means of bull’ 
stock one 2672720 sin. : 


(b) Ubjyaite: The word occurs in Pahl. Vend. VII: 
Prof. Darmesteter remarks: “Sec. 53-54 i टा us 


(of the Avesta Vendidad 
belong to the Pahl. commentary ;. they are composed of اج ماف‎ 
اوھ وو 21160 فا‎ ET DO 


19. Bartholomae, Zum Sasanidischen Rechtbuch. IV. 46. 


20. A degree of sin; cf. Sayist Nē Sayist by Tavadia p. 13, 816. 
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quotations, part of which refers ‘to different deeds by which a Tanafuhr: 
sin may be redeemed, while the other part refers to the pee of what 

may be called the book-keeping | of good: actions and-sins?:.” The sen- 

tence ‘yat he avat pourum ubjyaite’ is quoted by the commentator in the 

commentary from some Avestan nask which is now lost to us.. Dastur 

Darab Sanjana and Dastur Hoshang Jamasp Asana give the reading of 
the word ubjyaite without any. variants’. Itisstrange that Mr. B. T. 

Anklesaria gives the reading “Uba Jyaite" and he translates the quota- 
tion thus: “When both his may go (even) so much?3," His translation 
is quite vague "and unintelligible. Ervad Kavasji Kanga takes it pres. 

subj. 3/1 atm. from १/ ubj, to press ‘down, to destroy2*. Bartholomae 
derives the word from १/ ubj, to weigh?5 and compares it. with Skr. 
Ubj26: This meaning of Bartholomae suits the context better, The 
quotation runs as under: Gogu$nasp guft: e patsitós evat pat dit bē- 
Stvet: Yat he avalpaourum ubjyaite.— Gogusnasp said: know that at 
the time of 5115527 one will go for the other: his (good deed) out- 
weighs?8 so much. It may be noted that Mr. Anklesaria has kept the 
word “tant” in his Paz. transcription. The word tani ls not a Paz. word 
and it is the ideogram of Ir. dit. see Junker, Frahang i Pahlavik p. 118. 
See Pahlavi Vendidad p. 128 1. 7 andl. 14 words “vad” and “askahfiinet” 
are kept in his Paz. transcription. These two words are ideograms and 
their Iranian forms are ‘tak’ and ‘vindet respectively. ES 


21. Sacred Books of the East Vol. IV. Second Edition, 1895. 
p. 89 f.n. 3. Darmesteter has left untranslated these quotations, which 
form paras:53 and 54 in Westergaard’s Edition of the Vendidad. 
Ervad Antia has followed Westergaard cf: Vendidad Tcxt p. 74. 


~- 22. Pahlavi Vendidad by. Sanjana p.126 1. 18 and by Jamasp 
Asana p. 278 1. 7. 2 à 


23. Pahlavi Vendidad by Anklesaria p. 175. 


. 24. Avesta Dictionary p. 104. 25. Barth. Air Wb. 605. 26. 
1 ‘Grassman Wb. 259-60; eS - E BE 


= 27. i.e. at the dawa of the fourth day; for details, see Tavadia, 
“SNS. 10H. 5 ms 4 E 


i 28. Darmesteter "(S B E.Vol. IV p. 270) translates the sentence 
thus: E : e K 


کر 


_“Gogtishnasp says: during the sitêsh, sin and merit are compared.” 


Yad he avad paourum ubgyaite—“if it outweighs so much .. .”. 
3 "If sins outweigh the merits by.three SrOshd-karanam, [he shall 


: say in hell till the day of resurrection.” Compare Artak Viraf Namak 
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(e) huzarak: Pahl. Vend. XIII 45: 

Mr. Anklesaria reads this word “hu-chihara”’ and “hvāzār” respec- 
üvely and translates “good cheerfulness” and “forbearing”. The 
correct reading and meanings of this word have been pointed out by 
Prof. Bailey in the Bulletin of School of Oriental Studies, Vol. IX p. 91, 
where a number of references are given. He reads it “Xvazar,. 
Xvazara” and translates “small, little, few." Mr. R C. Zachner has 
discussed this word fully. He reads huzarak and agrees with Prof. 
Baileys interpretation. To the references, cited by Bailey and Zachner 
Tadd one more from the Pahlavi Text Citak Handarz i Poryotkesan, 
5430, The reading huzarak is now assured by Mid Pers Turfan 
hwz’rk, cited by Henning. The sentence runs thus: hu-S$nóhr (5867, 
58761, ku pat Xvazürab apar pat rami8n be Savet— well-satisfied like 
the priest, 1.e., he is contented with a little3:, From this it will seen that 
'Mr. Anklesaria's transcription and translation are far from correct. 


(d) Unan (Vend XVII 2): etón an apar tóSend andar ۸ 
[andar salak] aivap andar reSi8u (andar drem]. 


‘Mr. Anklesaria (Pahl. Vend. p.340) reads “aùn” and leaves it 
untranslated in the sentence quoted above. He reads: “aéttin. Ân 
awartOsend andar-aün,—(andar süra),—(ayüp andar) reset (résakan) 
—(andar..)" and translates thus: “thus thereby are left over small 
pieces of hair in ‘atin’—(in crevices) ,—or (on) the hairs of the beard,— 
(on twisted locks of hair)." 


The word is to be read unàn, meaning ‘rifts, holes’ and this 
meaning is further supported by the Pahl. gloss *sütak", holes, It is. 
"the mere transcription of Av. word una-sb. fem., meaning “earth-hole” 
(Reichelt, Avesta Reader p.152 and 22432): Dastur Jamesp Asana 
.(Glossarial Index p. 229) reads ûnê and says “meaning uncertain." 
See Pahl yasn 71. 9: unik, Pahlavi translation of Av. word upas ma-adj. 


aana aana LE ag,‏ م TUTTA‏ ٹیگ شر چرچ وچ ںہ 


29. Journal of the Royal Asiatic Society Jan. 1940 pp. 35-45. 
: 30. See my Citak HandarZ i PóryótkeSàn. p. 14.: an i énhazarak 
sar, ke denvattarih amar ut mazdyasnih Xvazar ut den adatih frahist.... 
Freiman (Pand Namak i Zart6&t. p. 277) read acarak wrongly, 


` ‘31. Compare Anklesaria’s translation: (he is) well-contented like 
‘the athravan (that is, with good cheerfulness he becomes over joyful). 


32. Barth Air Wb, 401 and Z Air Wb. 29. 
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diving’ the earth, under the ground; and unanend-Pahl. yasn. 10-15— 


they make a ۰ 


I read the drim as drém33 and compare with ۰ Word driway 
subs. fem. “mole, birth mark and derive it from inf darrilan, to tear. 
Mr. Anklesaria has shown “ram” in Pahl. characters and left it untrans« 


lated. 


I translate the quotation under discussion thus: in this way they 
are left over in burrows [in holes] or ių the tendrils [in the moles]. 


33. See Dhabhar. Pahl. yasna and Visparad. Glossary p. 52 and 
p. 185 also ibid. Pahlavi Visperad Karda I. f. n. 2. p. 296. See A Waag, 
Nirangistan p. 99: “andar 6 un (andar ane stray), ayap andar kaóarce 
darm."; compare Vend. XVII 2; See Bulsara, Nirangistan p. 455 


Ch . IX 1. 
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(5) Tue PAHLAVI WORD FOR ‘MONSTER 


by 


Dastur Hormazpyar Mirza, UDVADA. 


1, In B. S. O. A. S. XII pp. 41-43, Dr. W. B. Henning has given 
a very illuminating note on the M. P. T. word 2539۷6, occurring in a 
Manichaean magical text. Quoting evidences from Iranian and foreign 
sources, Dr: Henning has come to the conclusion that the word means 
‘a griffin or a monster like a griffin’. . Dr. Henning has pointed out that 
besides M. P. T. the word, in various modified forms, occurs also in 
Pahlavi, in the Talmud, in Armenian, and in Georgian. 


PU AN 


2. Inthe Manichaean magical text (Henning, B. S. O. A. S. XII 


pp. 39-47), the Spirit of Fever is described asa figure having three: 


forms and wings like a p$kwé [ : paškuc ‘griffin’]. But, as Dr. Henning 
remarks, the comparison is not clear. Dr. Henning quotes Pahlavi 
Rivayat accompanying the Dadistan i Denik p. 22.10, where the Pahlavi 
word bSkwé occurs. This Phl. passage will be discussed later. In the 
"Talmud the word occurs as puSqansa ; and it is ‘traditionally explained as 
a female raven’. According to Dr. Henning, Armenian paSkuc translated 
the Greek word for ‘griffin’. Dr. Henning quotes Marr for the statements 
that ‘in the Armenian Geography the paskuč hav ‘bird paskut’ is among 
the strange animals of India’; and that the word occurs in Middle Arme- 
nian as pasguc ; and ‘in an unpublished medieval dictionary it is glossed by 
‘bone-swallower (Ossigrage)'. In Georgian the word occurs as p'askunj]i 
with variants; and it translates the Greek word for ‘griffin’, According 
to Marr, quoted by Dr. Henning, ‘in late medieval versions of the Shah- 
name p'askunji renders Pers. Simury; and it is ‘in body like a lion, his 
head, beak, wings, and feet are like those of an eagle; he is downy; 
some of them are four-legged, some two-legged ; he carries off elephants, 
hurts horses; there is also another kind, which is quite like an eagle, 
but very big’. Dr. Henning notes that Ossetic pakondzi (a loanword 
from Georgian) is a winged creature with seven heads’; and that in ‘an 
‘Ossetic tale recorded merely in Russian the same beast is called Pas- 
kondi'. According to Dr. Henning, Mme. Trever describes the monster 
as ‘the winged dog of the Ossetic epic’; and recalls ‘a Ukrainian beast 
Paskuda’. Dr. Henning recalls also ‘the ordinary Russian appelative 
-paskuda ‘monstrosity’. 


3. On the strength of what has been stated above Dr. Henning 
notes four chief forms of the word: puSqansa, paskut (with baSkut), 
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As to these forms of the word, ۰ Henning 
remarks: 


‘Armenian and Georgian may have come from Middle Iranian 
pašku (n) ¢/j, but —sk— is strange. The Aramaic may 
have come from Iranian or vice versa; —$— can be —c— 
in either direction. Perhaps an Akkadian word?’ 


. 4, This short paper is intended to suggest a possible etymological 
explanation of the word. As shown below, the word occurs twice (in 
two forms) in Pahlavi; and from the context in which the word is used 
in Phl. it appears that the Pahlavi word means’ a monster, a NOXIOUS 
creature of the Evil Spirit, Ganak Menók. 


5. In Phl. two forms occur: 


(1) DSkwt—Pahl. Rivayat Datistan i Denik, edited by Ervad 
B. N. Dhabhar, p. 22.10. The original initial p— is here 
changed to b— due to Mod: Persian influence. - 


(2) psgwné—Menoók i Xrat, edited by Ervad T. D. Anklesaria, 
p. 91.4, note 45; edited by Dastur. Sanjana, p. 46.16. 


6. The word p$kwé may be explained as a compound word: pš=— +. 
—kwt. The first component may be explained as ‘derived from ۰ 
ffav—, f$i— (Bartholomae, Altir. Wb. 1029; Kanga, Av. Dic. p. 329), 
a modified from of Av. pasav—; pasu— (Altir. Wb. 879; Av. Dic. p. 329) : 
‘animal’. The second component part may be explained as a derivative 
of Av. kaxuzi (Videdat XXI, 17), a term denoting the class of a daevic 
creature, as explained below. Hence the word would mean ‘an animal 
of the 126716 group, a despicable animal, a contemptuous animal, a 
monster’. y : 2 


7. The Av. fšu— occurs in the compound fradat-fSu— (Yas. 1.4; 
24; 3.6; 49; 6.3; 7.6; Gah 11.6) ; and the second component thereof, 
namely f$u—, is generally translated into Phl. by fSak, paSak, 18911, etc- 
“see Pahlavi Yasna, edited by Ervad B. NJ ‘Dhabhar pp. 6, 14, 22, 30, 39; 
45, and Glossary pp. 77,85; Zandi Khurtak Avistak, p.49. But in 
these cases the Phl. word is acomponent part of the name of the Yazata, 
and may, therefore, be regarded as mere transcript of the Av. word. More- 
Over, other Av.. compound words containing f$u—.as second component, 
namely Av. kammafíva—, drvaffu—, fraf$u—, matfSu—, haurvaf$u—, 
the second component is translated by Phl. ramak ‘flock’. Hence one 
can, with justification, object to this word being taken as an ordinary 
‘Phi. word with general sense of animal. But in Videvdat VII. 4, Av. 
varataf$o is translated into Phl. vartak .fSakih (Hoshang p. 300), and 
vartak f8akih (Sanjana p. 137). Similarly, in Yas. XXXIX-1 Av. 
pasukanam is translated pasvikan (Dhabhar p. 173). Moreover, the 
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1 1 i resi “in Mod. ian dialects 
1 of this Av.-Phl. word are preserved in Mo Iranian - 
D Paul Horn, Gründriss der neupersischen Etymologie. p. 287, 
“We can, therefore, argue that the word 18810, pasak, or pasak 1s attested 
in Phl., though it is very rarely used. as 


8. As to the second component word—kweé, it can be explained as 
"derived from Av. kaxuzi (Videvdat XXI-17). The word in this case 
^s used in the sense of an evil creation; and it occurs in the same coatext 
as ayehe (which is obscure ), and yatumaiti jahi: ‘a sorceress’. In the 
Phl. Videvdat the word is translated as xvarreh kastar: ‘decreaser of 
‘glory’, and explained ahrman: ‘Evil Spirit’. Bartholomae, Altir. Wb. 
432, explains the word: *Bezeichnung einer Klasse وہ‎ Wesen der 
‘daévischen Schöpfung’; and translates ‘verdchtliche jauklerin ; Gaukler ;? 
Skt, kuhaka—.Kanga, Av. Dic. 123, explains: ‘name of a Druj or an 
evil spirit’, and quotes Harlez recalling Mod. Pers. ês kakh, and کے‎ kaj. 


9. Itappears that the Av. word kaxuZi is preserved in various 
forms in Mod. Pers. as kakh, kaj, kaz, kaZ or kuZ, and küZ, and also in 
‘other Mod. Iranian dialects, as noted below: ۰ 

(1) Steingass, Persian-English Dictionary, 
p. 1016 e <. kaj ‘crooked, curved, wry, distorted, bent’, 

kajbàz ‘unfair play, fraudulent’,‏ : کے باز 

p. 1017 خواہ‎ é ٠ kaj khvah ‘deceitful’. 
: Je & ٠ kaj dil ‘crooked in mind, perverse, ill-natured’, 


é ; kaj dum ‘having a. crooked. tail, a scorpion, a‏ دم 
dragon.’‏ 


P. 1018 ४०.) & ५ kakh zhanda ‘an evil spirit, a demon’. 


p. 1027 45 ٠ kazh ‘crooked’ etc, 
بیان‎ ४ : kazh byān ‘giving a wrong or perverse expla 
- nation.’ 


Qa کو‎ : kazh bin ‘squinting, malignant’, 


p. 1028 $f كو‎ ; kazh gav ‘the mountain-ox of Tibet. 
tail, the 962-1 


.p. 1061 55 : ktizh ‘crooked, curved’, 


w ith a bushy 


۰ M ا‎ Phonology of the Bakhtiari, Badakhskani, and Mada- 
‘glashti Dialects of Modern Persian, p. 106: D کا‎ कट v 
‘crooked’. ay ee g Py 1 Bakhtiari ikaj; kac: 

(3) Grierson, Tshkashmi, Zebaki, and Yazghulami—An accoun 


; : : t of 
Three Iranian Dialects, p.84: Ishkashmi kaz: ‘crooked’, °: : = 
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10. In connection with these Mod. Iranian words, we may quote 
the following sentence from chapter 23, on the Xarfastars, the noxious 
creatures, of the Saddar Bundehesh, edited by Ervad B. N. Dhabhar, 


کوزه که أورز بتازى مور خوانند+: 93 .م 


a Kuga which is called antin Arabic.’ See also 3. ९. Dhabhar, 
Persian Rivayats p. 520. Furthermore, in Persian Rivayats, ७५१४) 


karküza is mentioned as one of the noxious creatures; see M. R. Unvala, 
Darab Hormazyar's Rivayat, p. 272:9 B. N. Dhabhar, p. 268. 


11. As shown above, Avesta and Pahlavi words give both-8- and 
-s-, as in Av. fSav-and pasuka-; and also in Phl. fSak, pa$ak, and 
pa$vikan. This, therefore, clearly explains the ‘strange -sk-, as noted 
by Dr. Henning, in the Armenian and the Georgian forms of the word. 
Moreover, in common with Mod. Pers. s kuz, and * kuz, the word 
pškwe is written in various forms with -u-, long or short. The Phl. 
word, therefore, should be read pa$küZ, baškūž, or paSkunz, with the 
meaning as settled above. 


12. According to the literal meaning.of the Avesta word kaxuZi 
“sorcerer, sorceress,’ as given by Bartholomae, the Mid. Iranian word 
paskiiZ should mean ‘an animal, or a noxious creature which is a sor- 
cerer’. This idea of a_noxious creature being a sorcerer isnot un- 
known in the Iranian literature. In connection therewith we may quote 
‘Great Bundahi&n, edited by Ervad T. D. Anklesaria, p. 144-15ff. : 


gowet ku xraftar hamak yatük u mar yatüktar; be hayar-s‏ ممع 
(...asin D. H.) Ozat ne mirêt (read... for...). mar 30-16 hast ke‏ 
zahr pa CaÉm daret pa nikirien marton be Ozanet Cigón ka gazit estet ;‏ 
ān-ič i hast ha dir (...asin DH.) gyak gaw u góspand u asp u mart‏ 
xveS Chanjet oparet; u aZdahak an-i¢ bavet, u-Z hand Cand‏ 5 ومد 
:duSüakih patiš ke hangoSitak i vinaskaran anakih kunet.‏ 


kastar xraftar [i] gilak yatük-denih ray xvariSnik tis ipa dürih 
that di nihénd be Savét, evar ku ne pa 966 veniSn ( . . . as in DH.) be pa; 
yatukih awis apayet. : 


Tt is- said that the noxious creatures are all sorcerers; and the 
serpent is a greater sorcerer (than other noxious creatures ), unless itis 
killed, it does not die. The serpent is also that (creature) which has 
poison in the eyes, and kills men-by sight, just as if they (i.e. men) are 
bitten (by serpents); that is also (the creature) which drags animals, 
sheeps, horses, and men from afar towards itself, (and) devours 
(them) ; and the dragon: also is one (of them) ; and he has very much 


evil knowledge, who thereby perpetrates evil just like sinners. 
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The smaller noxious creature of mud, on account of sorcerous. 
nature (yatik-denih), approaches articles of food, which they (2.e. men) 
put at a distance away from it; it is clear that it reaches upto it, not 
on account of smell (and) sight, but on account of sorcery.' 


13. The word occurs in the following Phl. texts: 


(1) Pahlavi Rivayat accompanying the Datistan i Dénik, ۰ 22771. 
ménok i drón ka. yazend apak avetan devan kari¢ar kunend 99 bar eton. 
saxt koxSet Cigdn 7۷ baškūž , ..nun-avesan devan 6 zamik zanend u 
cigón tagarg ka be 6 zamik oftet. 


‘The Menok of Dron, when people worship (him), fights 99 times. 
with those devs as fiercely as the Bull (fights) the monster (0938102) ;. 
now they (i.e. people) (are able to) smite those dévs on the earth; and 
(the devs are) like hail when it (i.e. hail) falls on the earth.’ 


In this passage, the Bull may be a. form assumed by the Menók of 
Dron just as Varaerayna-assumes the form of a beautiful Bull, as des- 
cribed inthe Behram Yast 7. The fight between the Bull and the 
monster may be compared with that between TiStrya, in the form of a 
beautiful horse, and Apaosa, in the form of a dark and frightful horse, 
as described in the Ti$trya Yast 20-28 . According to the Great Bun- 

-dahisn (p. 62:7) TiStr assumes also the form of a bull in his fight against 


0958. The monster (baSkaüZ) may be same as the d 
form assumed by Apaosa. 70۴ 


(2) Menok i Xrat, ed. Ervad T.D, Ank 7 7 i | 
jana, p. 46113. ; ed. Andreas, p. 31. 1f.: a ds : eub San- 


. u hac sam süt en bat ku-$ mari | Ea EG 
(as in K35) xvanend................ be Dzat. SRDS ur e pasaar 
` ‘And from Sam was this benefit that he kill 0 
and the | dark-coloured wolf, which they eee serpent, 
( BEE all monster 


Pazand reads: ‘pahanita; and Sanskrit has: पेहिनमिति 


14. In the above passage, the dark-c | 
passage, -coloured wolf. (gu kapit) 
نت"‎ ۳ poner! (paSkünz). This gurg i kapüt is Goo 7. 
7 an مت‎ ed. T. D. Anklesaria p. 147-13-14. In the Chay ter 
oe aa the -wolf species, it is stated that the Ganak Mar ok 

a noxious wolf of dark body; and out of this Ganak Menök 
p uced various kinds of wolves, one of which is (G Bunda 
وت‎ a Inds i ich is (Great Bundahišů 


palang ke kapüt-ic (written .... for... ) xvanend 


‘the panther, which they call also dark-coloured’: 
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According to these Phl. texts, therefore, Phl. baSkiz or paskanz 
18 a dark-coloured noxious creature of the wolf-species. 


15. It appears that the Phl. word p'Ék: pask: ‘gnat’, Great 
Bundahi&n p. 14413, is cognate with Mid. Pers. pa$küZ. Moreover, 
the following words from Mod. Persian, and from various other Mod. 
Iranian dialects, culled from various sources, may also be regarded as 
cognate with Mid. Pers. paškūž: 


(1) Steingass, Persian-English Dictionary, p. 252: 


pask : ‘owl’‏ دوک 
v‏ 
uss pušk : ‘cat‏ 
xa pasa : ‘gnat’‏ 
Vv‏ 


(2) Grierson, Ishkashmi, Zebaki, and Yazghulami—An Account 
of Three Iranian Dialects, pp. 91, 108, 112: 


Ishkashmi paša : ‘fly’ 


2 pis : ‘cat’ 
Sanglici pašai : ‘fly’ 

x piš : ‘cat’ 
Waxi pisa ‘cab 
Zebaki pus : ‘cat’ 
Suyni paš  : ‘cat’ 
Yüdyà piskoh: ‘cat’ 
Sarikoli piš : ‘cat? 


(3) Lorimer, The Phonology. of the Bakhtiari, Badakhshani, and 
Madagiashti Dialects of Modern Persian, pp. 115, 183, 199: 


Baxtiari paSka 8 05% 
Badax$anipusuk : ‘cat’ 
Madagla$ti puSuk : ‘cat’ 


16. The above explanation shows that. the word paSkü (n) 2 is 
Iranian; and in Phl. it means. *despicable, contemptible noxious 
«creature, a monster’; and from Iranian it found its way into various 
languages of Middle East, and Europe. . 


E 
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(6) “VASIMCHA YAM PANCHASDWARA” IN THE “SEA VOURUKASHA” 


by 


7 
H. R. BANA M.SC. 


In the last and eighth chapter of -Haptan Yasht of Khurdak Avesta, 
Yasna Haptanghaiti Ha 42, 4, “Vasi Panchasdwara" 1s also extolled. 
The words Vasi Panchasdwara is found to occur only once in the 
existing Avestan texts as stated above. 


The text of Haptan Yast suggests that all items included in it have 
direct or indirect bearing on the seven Ameshaspentas including 
Ahuramazda, who also is one in their ` Union; that is ‘One United 
whole’ formed by the union of the seven Ameshaspentas. 


In the last or the eighth chapter of this yast, after extolling the 
Ameshaspentas, roads, bridges, growr up corn, Ahuramazda and his 
chosen prophet, Vohumana, Alburz, the earth and the sky, the three- 
legged ass, the tree Gaokerena etc. the reciters say; *Vasimcha Yam 
Panchasdwaram Yazamaide" “We extol the vasi (a place) with 0 
gates.” (Ref. translation by Late Ervad C. E. Kanga). 


Vasi is translated by Late Ervad: Kanga as “A huge aquatic 
animal; a sort of Leviathan" .(P-483 Av. Eng. Dictionary by 
Kanga). In doing so, Ervad Cawasji Kanga seems to have 
followed the translation of Bundehishna. However, the same word. 
«VASI" is translated as a proper noun indicating the name of place 
in his translation of Khordeh Avesta Page 189—Yt. Haptan. The 
word Panchasdwara is not clearly translated by Kanga on P. 314 of 
his dictionary but he takes it as a proper noun of a fish along with the 


word “Vasi”. However, in his Khordeh Avesta, the word Panchas-: 


dwara is taken as adjective to “Vasi” and translated as ‘Having 50 
gates.’ Scholars differ in giving the correct translations of ''Vasimc- 


hayam Panchasdwaram.” Harley, Darmsteter, Mills have - taken the 


words to mean “A gigantic Fish with fifty fins’; Ervad Cawasji Kanga 
has followed Spiegel in translating the words as “A place named Vasi 
with fifty gates.” Spiegel, however, takes it as “a place with fifty 
fountain heads” and takes it as an imaginary (Spiritual) abode—a 
mythical land having fifty fountains. 


Bundehishna chapter 18th gives us details regarding the contents. 
of the Sea Vourukashna. One of these is the tree Gaokerena bearing 
the seeds of all earthly vegetation or the white Haoma—giving the 
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elixir of immortality. To protect this “Symbol of immortality” 
which is to be utilised at the time of Renovation ( Frashokereti) when 
all the recreated beings will be immortalised, Ahuramazda created ten 
Fishes (Pah. Mahi) which go round the tree. One of these Fishes has 
its head always turned towards a Vazag (a sea monster of the species of 
the Lizard or the frog) which 15 constantly trying to attack and kill the 
tree of immortality, but for the guarding Fishes. The Fishes and the 
Vazag are said to cut everything that comes in their way into two except 
«Vasi Panjasadvaran." (Ref. J. J. Mody's translation of Bundehisna. 


Page 75). 


In chapter 14th of the Bundehisna 10 genera or kinds of fishes are 
mentioned and these are further sub-divided into 282 species. Of these 
the first created, hence, the ancestor of all, is called “Arip” Fish. This 
genus “Arij” is also called “Kara” Fish in chapters 18th and 24th 
of Bundehisna. 


The fish “Vasi Panchasdwaran” is related to the Kara Fish as it 
is said to stay in the same place Vourukasha. It isso big thatits - 
length only cannot completly be traversed by a man travelling from: 
morning Lill evening. 


Many of our scholars are unanimous in suggesting that the Sea 
Vourukasha (Pah. Frahokant) is an open space between the earth 
and the sky or the earth and the heavenly abode (Garodemana) 
which I am inclined to accept for the purpose of this paper. 


Prof. Shapurji K. Hodiwalla in his “Zarthustra and his contem- 
poraries in the Rgveda" on page 69 says “The Sea Vourukasha is, I 
think, here as in several other places, used for the open space between 
the earth and. sky." 


“Mr. Ardeshir Khabardar translates Jaryo Vourukasha as “The 
expanse of the orbit of the Sun, Planets 12 rashis ( Zodiacal stellar 
signs) and 27 Nakshatras or asterisms” or in short «Ecliptic circle.” 


_ The two meanings attributed to the word Vasi by various scholars 
namely ‘Space’ or ‘Fish’ can thus be settled by taking into consideration 
the two meanings of the word ‘Vourukasha,’ namely ‘expanse’ or the ‘Sea’. 


Whatever the meaning of the word ‘Vasi’, we can analyse it as. 
something with fifty outlets or doors. Tome the word space or 
enclosure with fifty doors appears to be most suitable. This may be the: 
space enclosed by the “line of action" (feld of activity) of the 
Seven Ameshaspentas and their various helpmates which collectively 
form an enclosure contained in space (Vourukasha) made from their 
Schyothnaongh—actions. In Rapithwan Gah and Sraosha Yast we read 
about this Anjuman of Ameshaspenthas “Avat Vyakhnemcha Han- 
jamanem cha Yajmaide Yat asti Ameshnam spentanam, Bareshnavo 
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o Dhimatem" :—We extol this society and assembly ox 
which -they have kept nign above وت‎ P ھت‎ 
J). This ‘space 30 outlets which are 6 -nar 

iis one, forthe combined action of all. 83 eee‏ ل 
Garodemana. The fiftieth outlet connects VASI with Garoc amena.‏ 
Thus the seven Ameshaspenthas spread their good guiding aces or‏ 
influence on the seven Keshwars making total number of outgoing p ets‏ 
to 49. The souls of the material creations who accept this line of action‏ 
laid down before them by the efforts of the Ameshaspenthas are nearing‏ 
are said to have‏ ات perfection and immortality. In other words,‏ 
tasted the elixir of immortality, Gaokerana. The Sea Vourukasha is‏ 
said to be connected to the material world, according to Aban yast. This‏ 
link is in turn linked with Vasi panchasdwara. The Gftieth door © f this‏ 
Vasi links the” immortal souls who deserve highest heaven with Garo-‏ 
demana. In Avesta we read “Yoi Hapta Hamo Manangho, Hamo‏ 

- Vachangho, Hamo Schyothnaongho" about Ameshaspentas who are 
said to be one in thought: word and. deed. Seven Ameshaspentas, 
therefore, require only one door to link the souls with higher abode 
(Garodemana) as a reward for attaining perfection and hence immortali- 
tv. In Gathas we read «Ameshaspenta Gathao Geurwain" which 
suggests that the Gathas were brought to the knowledge of Zarthushtra 
by the Ameshaspentas. Gathas arethe essence of Rr which 
would lead humanity to perfection through their actions he con- 
tents of the expanse (Sea) Vourukasha may summarily be explained as 
under:—1. Vasi Panchasdwara:—an expanse kept aloof and separate 
in the expanse Vourukasha, with 49 outlets for spreading the immortal- 
ising method of working laid down by Ameshaspentas (7 in nu mber) for 
creations to act in the Keshwars (7 in number according to Avestan 
scriptures). The essence or spirit of the creations when perfected by 
this line of action of Ameshaspentas are immortalised and merge into 

. expanse Vasi Panchasdwara through the medium of Gaokerena tree. 
Thus immortalised the spirits (Urvans) get Frashokeroti and are sent 
to Garodemana, the abode of Ahuramazda through the fiftieth outlet. 


Avanghae Asn 
Ameshaspentas 


2. Gaokerena:—The elixir which acts as a medium to immortalise 
the Urvan and is represented by a tree in the expanse Vour ulcasha. 


3. Vazag:—itis a frog or lizard or some similar personification of 
 Angramanyue which tries constantly to introduce evil line of action into 
the Ahurian creation of the seven Keshvars. 


4. Karafishes:—These are protectors of the two trees one Gao- 
kerena and the other carrying all the seeds of the trees which grow on 
the seven Keshwars. Thus they are protectors of life and help the crea- 
tion to live and make effort for immortalising their spirit. 


5. Khar:—The three-legged ass appears to indicate the three key 


words Humata, Huktita, a which can help Urvan to rise to 
the level of perfection. This, therefore,is a further medium to work in 
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conjunction with Vasi Panchasdwara like Gaokerena. The creation desi- 
rous of attaining immortality or perfection like that of 7 Ameshspentas 
has to procure the particular line of action coming from the 49 outlets 
through the tree Gaokerena and the three-legged ass. Thus the latter 
two link Urvanic portion of material creation with the Minoi Immor- 
tals namely Ameshaspentas. 


6. The Expanse Vourukasha:—This is the space indicating the 
connection of Urvan, the Tanu or the body with the invisible holy 
immortals, Ameshaspentas. It is an expanse which contains both spiri- 
tual and material workers who help the creation to raise themselves (0. 
perfection. 


The above idea, though original to an appreciable ‘extent, has its 
origin traceable in the short resumé given in “Jazashne in buland kriya” 
by Dr. F. S. Chinjwalla, while explaining the Khshnoomic version 
Yasna Ha. 42. - 
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(7) THE DATE OF THE DEATH OF YAZDAGARD III 


by 


J. M. UNVALA, PH.D. (HEIDELBERG, GERMANY). 


Arab and Persian historians are unanimous about the place where 
Yazdagard IIL, the last Sassaniaa sovereign met his tragic fate. It 


. was a flour-mill near the city of Marw, where he was assassinated by 
^a miller named Khosro at the instigation and order of Mahoe the 
.margrave (margban) of Marw. Among the oriental sources, Firdausi 


only gives in his Shahnamah the date on which this event took place as 
the night of the 30th day of the 3rd month (Khordad Mah Aniran Roz) 
of the Persian year, as the late Mr. Fardoonji D. J. Paruck calls it. He 
says in his Sassanian Coins, Bombay 1221, pp. 120-121, as follows: 
“The exact date of the death of Yazdagard is not known. Arab and 
Persian historians give only the year A. H. 31, without indicating the 


: month. This year ran from 24th August, 051 to 12th August, 652, and 


the 20th year of Yazdagard from 12th June 651 to 10th June, 652. The. 


- Arab astronomer Kutbu-d-din says that Yazdagard was killed in the year 


960 of the embolismic period which corresponds to 651 A. C. Firdausi 
places the event in the night of the 30th day of the 3rd month Khordad, 
i. e. 90th day of the Persian year, corresponding to the night between 


. 9th and 10th September, 651. This date corresponds to the night between 


17th and 18th Muharram A. H. 31.” W. H. Valentine considers A. H. 


` 31 as corresponding to 651 A. D., the date of the death of Yazdagard 


(Sassanian- Coins, London p. 70), as also Colonel Allotte dela 


` Fuye. A. Mordtmann says that Yazlagard was assassinated between 21st 


March and 23rd August, 651 (ZDMG. 34, p 151), and according to the 


‘late Mr. Palonji Barjorji Desai, precisely on the 23rd August, 651 ( History 


of the Sassanians in Gujarati, Bombay p. 47»). Ferdinand Justi 
places this event in Autumn 651 (Grundriss der Irauischen Philologie, 
IT, p. 547) and J. de Morgan in September, 651 (Monnaies Orientales, 
Paris tome I, 3 fasc, col. 597, note 2). lt should be, however, 


. 'Observed that Lt. Col, P. M. Sykes gives 652 A. D. as corresponding to 


A. H. 31 (A History of Persia. London 1915, vol. I, p. 544). The -late 


. Mr. Mancherji Pestonji Khareghat has giver 652 asthe date of the 
death of Yazdagard (J. M. Uavala. Collection of ७०१००४०८७५ of Manus- 


‘cripts bearing on Zoroastrianism in some Libraries of Europe, Bombay 


- 1940, ,م‎ 19, note 1). E Y 


Now, the following two dates are important for arriving at the 


„Correct date of the death of Yazdagird IIL. Mr. Paruck says that 
. Yazdagard ascended the throne in the secon? half of 632 orin the first 
; half of.633 A. D. (Sassanian Coins). The Reader's" Encyclopaedia, 
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London begins the era of Yazdagard with 16th June, 632, 
which is also the year of his I to the throne. Ten years 
later, i. e. in 642, corresponding to A. 1, 42, he lost the fateful 
battle of Nehavand. He passed ten other years in the vain hope 
‘of stemming the tide of the victorious Arabs until he was assassinated 
at Marw in 652, 1. e. exactly twenty years after his coming to the 
throne. This year 652 A. D. commenced a new era in Iran, UE the 
Era of the Zoroastrians. It is found in the colophons of Avesta ahlavi 
manuscripts written by Persian Zoroastrians. The formula used to 
mention this era is; andar sal ۱... 05 hac sali 20 hacoe be yazdakart 
sah 7 sahrayaran û, e. ter t 

reign of) His Majesty Yazdakart, son of Sahriyar. 
called Parsik in the third colophon of the Denkart, ४. 
parsik pas hac 0ء‎ 6 be yazdðkart 4. 2 
‘the 20th year (of the reign) of His Majesty Yazdakart” (Unvala, 
Collection of Colophons, 0. 19, note 1). Now, as the late Mr, 
Khareghat places the enthronement of Yazdagard in 632, 652 A.D. 
must be considered as accepted by him as the date of the death of 


Yazdagard. 


In Eransahr nach der Geographie von Ps. Moses | Xorenac’i, Berlin 
1901, p. 67, J: Marquart gives an interesting description of the last 
attempt of Yazdagard Lil to resist the Arab invaders as follows: 
«According to Arab sources, Yazdagard entered into negotiations on 
the Marzbàn of Marw, with Nezak Tarkhan, the 


the advice of Mahi, of M it 
prince of the Hetals, who was residing in Badges, as we learn from later 


sources, The Tarkhan behaved himself before the King of Kings 
(Sahinsah) as an independent prince. 


“According to Sebeos (p. 137), the Arab army which was stationed 
in Pars and Khuzistan, marched against Yazdagard, the king of the 
Persians, in the 20th year of the reign of Yazdagard to the east in the 
country calléd Pahlav which had been formerly the country of the 
Parthians. And Yazdagard fled away from them, but he could. not 
escape them. They overtook him onthe border of the K’uSank’ and 
destroyed his whole army. He fled and went to the armies of the 
Tetali? who had come from their country to his help. The army of 
‘the T’etalk’ took Yazdagard prisoner and killed him. We see here again 

` that the country of the T'etalk' was independent of Iran.” The Nezak 
‘Tarkhan mentioned above was a prince of the Hephthalites, the Hetals 
‘of the Arabs, several of whose coins have been published by me in The 
"Journal of the Numismatic Society of India, vol. V, Part I, Bombay, 
1941. They have the name of the prince written in Pahlavi characters 
on the right of his effigy, which had been wrongly read Napkt- Sah 


“(MLKA). The T'etalk' were none other than the Hephthalites, the. 


name being an Armenian form of Hetal. Their country was transoxiana, 
according to Mugaddasi. à 
: Speaking of the Tabaristan era, Paruck says on p.122 of his 


١ Sassanian Coins: “The Ispahbads remained faithful to Zoroastrianisnt 
and apparently viewed themselves as direct descendants of Yazdagard 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


4 0مم سو 


aka? 


ور 


em a 


| 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


THE DATE OF THE DEATH OF YAZDAGARD III 59 


since the era employed on the Ispahbad coins seem to have the date of 
Yazdagard's death as its epoch”.......Now, J. Marquart commences the 
era of Tabaristan with 11th June, 651 A. D. (Eransahr, p. 133). Herein 
he is followed by W. H. Valentine who gives 651 as the date of the 
death of Yazdagard and also as the first year of the independence of 
Tabaristan (Sassanian Coins, p. 70). Ihave said in my Coins of Taba- 
ristan. Paris 1938, ७.7, 82: “The province of Tabaristan declared its 
independence under the Ispahbad princes of the royal Sassanian blood 
immediately after the assassination of Yazdagard III, the last Sassanian 
king in 651 A. D. These princes following an old Sassanian custom, 
inaugurated a new national era called the era of Tabaristan on the 11th 
June, 652 A. D.” Thad given this date according to Mordtmann, who 
had published several coins of Tabaristan in ZDMG. VIII, pp. 173 
seq. J. Walker also starts this era from 11th June, 652, corresponding to 
A.H.31. (4 Catalogue of the Arab-Sassanian Coins, London 1941, 
p. LXX). The Ispahbad princes drew their lineage from Dadbée or 
Dadoe,a descendant of Jamasp, the youngest son of Sassanian king 


- Firüz.. 


From what precedes the following conclusion is drawn: The date of 
the death of Yazdagard III has been placed between the 21st March, 651 
and 11th June, 652 by scholars of repute. The year is, however, certainly 


` 652, which even the late Mr. Mancherji Khareghat has accepted as 


correct. The Ispahbads of Tabaristan whose country was not situated 
far away from Marw, the place of assassination of Yazdagard, must 
have been immediately informed about the tragic event, as they 
inaugurated their era on the 11th June, 652. This must be the probable 
date of the assassination. 
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ÍII—CLAssiCAL SANSKRIT SECTION. 


N THE ALANKARARATNAKARA AND THE 
D iTS GLOSS THE VIMARSINI-—AND 
ALANKARARATNAKARA 


(8) THE RELATION BETWEE 
ALANKARASARVASVA AN 
THE DATE OF THE 


by 
PROF. C. R. DEVADHAR 
Ferguson College, Poona. 


note that recently that indefatigable scholar 
Mm. P. V. Kane has brought out a third revised edition of his Sahitya- 
darpana, wherein he has attempted to bring up-to-date the history of 
Alahkaragastra appended to the work as an introduction: It was, 
however, with a feeling of surprise and dissatisfaction that in the list 
of Alahkàra works the Alahkararatnakara is mentioned as a work of 
uncertain date, although in my edition of the text published long ago 
(1942) 1 have fixed the date of the author with tolerable certitude as 
the end of the 12th century or the beginning of the 1 3th. No reference 

- is made to the printed edition, and when à pérson of Mr. Kane's 
eminence has ignored the work—it is hardly. a matter of surprise that 
the wider world of scholars has scarcely noted its publication in printed 
form. With a view, therefore, to bring to the notice of Scholars this 
work which has fallen into unmerited oblivion, Iam repeating in the 
following pages, my observations on the workin its relation to the 
Sarvasva and the Vimaréini, and my arguments in favour of giving him: 
so high a date as the end of the 12th century. 


Tt is most gratifying to 


The author of the Alahkararatnakara belongs to that school of 
rhetoricians who, while implicitly accepting the authority of the Dhvani 
doctrine, yet hark back to rhetoricians like Dandin, Bhamaha, and’ 
Rudrata, who looked upon tropes and figures as supplying in a dominant 
measure the principal element of charm and interest in poetry. The 
work has fallen into unmerited oblivion, owing possibly to the vigorous: 
attack of the Vimarginikara whose able brief forthe author ofthe 
Alarhkarasarvasva places that work in the front rank among works on 
Alahkara. That the work was once very popular in Kagmira is proved 
from the fact that Ya$askara, a Kasmirian poet, thought it fit to com- 
pose a DeyiSataka, a century of songs in praise of Parvati, in which: 


each verse, besides being a panegyric of the goddess, also serves as am - 


illustration of Ratnakara's Alahkarasütras. This indicates that the 
work had a considerable vogue in the country of its birth and the same 
is further corroborated by the factthat Appaya Diksita as well as 
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Jagannatha thought it fit to adopt his views. Jagannatha refers to the 
Ratnákara in as many as eleven différent places, mostly to controvert 
his views, but in one or two places, to show how the writer shows his. 
independence of the ancients, as when he holds that Rüpaka occurs 
when identity (Abheda) is based on a relation other than that of simi- 
larity, like the relation of cause and effect, or when he maintains that 
Apanhuti occurs when there is the concealment of the Upamana, with 
a view to show its identity with the Upameya: a variety of Apahnuti. 
recognized and adopted by Appaya Diksita undet “Paryastapahnuti.” 


The author has written his own sütras on Alahkàra, has elaborated 
them in his commentary, illustrated them by examples drawn from 
varied sources, and summarised his views on particular topics in what 
are known as Parikaraslokas. In doing so, he seems to have placed 
before him ancient models, like the Dhvanyaloka, which, as is: wells 
known, consists of four parts (a) Karikas, (b) Vrtti, (c) Illustrations, 
and (d) Parikaraslokas. The Sütras are very concise, and, unlike the 
Kavyapraka$a, written in prose. There 1510 doubt that the immediate 


` object of the author. was to write a new Alahkarásütra in imitation of 


and to controvert the. Alahkarasarvavsa.of Rajanaka Ruyyaka. It is 
rot necessary to refer to the numerous points o f agreement between the 
two writers; what is of interest are’ the disagreements between them; 
and from these itis scarcely possible to escape the impression that the 
author was a rival of Ruyyaka and wrote this work mainly to confute 


him. 


(a) To start with, the figure of speech पुन हक्रवदा भास is regarded as. 
21 ग्रर्थालंकार by Ruyyaka, and a शब्दालंकार by Sobhakara. Sobhakara 
says: “ग्रामुखतुल्यांथं स्वस्य च SANAT शब्दाश्रयत्वाचछुब्दालंकरोज्यमू । न तु 
Hat: पौनरुक्षमलंकारः इत्यार्थालंकारता वाच्या ۳۰۰ The view is controver- 
ted by Jayaratha who supports Ruyyaka in regarding this figure as an 


अर्थालंकार. 


* रल्लाकराभ्यन्तरतो गृहीस्वाऽलङ्कारसूत्राणि यथाक्रमेण । 
sedia देव्या गिरिराजपुत्याः करोमि शंसन्‌, श्रुतिंगोचराणि d 
( देवीस्तोत्रे ) 


(b) Regarding the verse तरपादंनखरलानां यंदलक्क etc. cited ۸ 
Sarvasvakara from the Vikradahkadevacarita in ‘illustration of 
Nidargana, Ratnakara remarks that since in this verse there is a direct 
superimposition of the sense of one sentence on that of another, the 
cases one of वाक्‍्याथरूपक, 2 view controverted by विमशिनीकार and by 


but supported by‏ سس following the aderare and‏ یں 
Jagannatha in his Rasagahgadhara.  . >. . E‏ ` 
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(c) Ratnakara takes exception to Sarvasva’s definition of व्यतिरेक == 
remarking that the words ہو‎ ar should not be added, since that 
would mean that the figure व्यतिरेक also obtains in those places where the 

“उपमान is shown to be superior to the उपमेय, : which is absurd, because 

"the उपमान is by its very nature always superior tothe उपमेय (डपमान- 
स्वान्यस्मादाधिक्यं हि. awaa: सिद्वम्‌); the Sutra, therefore, should be 
amended in the way shown by 42013513617: 


उपमेयादुन्यस्य न्यूनत्वं प्रतिकूलत्वं वा व्यतिरेकः । P. 2 aCe of Sarvas- 
vakara's Sitra 3۹8 faqaa वा व्यतरेकः | ( Sarvasva, 
p.101). The विमाशनी defends Sarvasvakara by showing that in the 
stanza given in illustration of this variety of safave—viz. क्षीणः ٤۳ 
शशी भूयो भूयो विवध ते सत्यम्‌ where the Moon and Youth are contrasted, 
the उपमेय ‘Youth’ is intended tobe shown as inferior to the पमान 
‘Moon’ ( अस्मिन्प्रयवयस्थोपदेशे tra प्रात कोपोपशमाय चन्द्रापेक्षया योवनस्य- 
पुनरागमन न्यूनगुणत्वेनैव विवक्षितम्‌ ). He further remarks that this, how- 
ever, does not mean that the उपमेय is in reality inferior to the उपमान —, 
since the उपमेय is intended to be shown as possessed of superior 
excellence, (न चेतद्वास्तवमुपमेपस्य न्यूनगुणत्वम्‌ | तस्यैव सातिशयेन 11۰۱ 
अक्वतार्थोपरअ्षकत्वे हि सवथा कवेः ata: | तच्चाधिकगुणमुखेन भवत्वितरथा वा को 
fata: । तस्माद्युक्कमेव विपयंये वा इति सूत्रितम्‌ । प्रत्युत प्रतिकूलत्वं वेति सूचित 


स उपमानाडुपमेयस्वाधिक्ये इस्येतोवतैव लभ्येनास्य sagara | विमशिनी 
p. a 


The controversy is really very old. Rudrata held the view: that 
'ब्यतिरेक is possible in both the ways (i.e. उपमानादुपमेयस्याधिक्ये چو‎ 
वा सवंस्व--) ‘and cited the stanza stu क्षीणोऽपि शशी भयो भया--९८. 
The same view was held by agaz and his commentator प्रतीहारेन्द्राज; 
Mammata controverts the view, and our author falls in line with 
Mammata. The echoes of the controversy are to be met with in the 
works of Vidyanatha and Appaya Diksita, who side with the सवेस्वकार 
and of Hemacandra, Vidyadhara and Jagannatha who uphold Mammata. 


(d) The author of Ratnikara finds fault with the definition of 


उत्प्रेक्षा given by Sarvasvakara (तेनाध्यवसाये. व्यापारप्राधान्ये SAAT 


-खक्षणमपर्यालो चिताभिधानमेव | 0. 47) on the ground that TRE being of 


the nature of fancying one thing as being probably identical with 
another, involves doubt or incertitude (सन्देहात्मक) and not अध्यवसाय 
‘of identity of two objects wherein ‘there is an element of 
certainty (निश्चयात्मक). . Sarvasvakara-and his commentator, however 

defend the position by: pointing out that अध्यचसाय 1.८. تہ‎ of 
-one thing (विषय) as identical with another (Cira )—a representation 
n which the विषय is completely swallowed up by the विषयिन्‌ is really 
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. two-fold: accomplished (सिद्ध) and in the process of accomplishment 


( साध्य ); there is certitude in the former, and want of it in in the, 
“Tatter ; and therefore it becomes the basis of the figure ۲ which is“ 
सम्भावनात्मक. The controversy is referred to by the Rasagahgadhara- 
kara, who points out that there is no authority for the distinction of 
ग्रध्यवसाय into fag and साध्य (साध्याध्यवसाये मानाभावात्‌ Rasa. p. 399), 
and thus supports our author in his criticism of Alankarasarvasva. 


(e) Our author does not agree with Sarvasvakara in holding that 
the figure भ्रान्तिमान्‌ i5 based upon similarity (araga); his contention 15. 
that wherever one thing is mistaken for another, we get this figure 
भ्रान्तिमाच्‌ and it is independent of the consideration whether the error 
arises through similarity or through some other cause. The VimarSini 
upholds Ruyyaka and criticizes ouf author. With regard to the five 
types ०) अतिशयो क्कि mentioned by Ruyyaka, our author’s contention is. 
that the fifth type कार्यकारणयोः पौर्वा पर्य विपर्ययः is really included in the 
fourth type असंबन्धे संबन्धः and so the number could be reduced to four. 


(f) In Sobhakara’s view, the definitions of समासोक्रि, व्याघात समाधि, 
gan and उदात्त, 35 given by Sarvasvakara are de fective. The definition 
प्रस्तुतस्य qur iS defective, because, says Sobhakara, if the subject 
و‎ ) is also comprehended in Samasokti it would be a case of खरक 
or ahanta. Sobhakara takes exception to the second variety of 
व्याघात “सौोकर्येच कार्यविरुद्दक्रिया و‎ on the ground that it is included in 
the first variety; while with regard to Sarvasva’s definitions of समाधि 
and SH, Sobhakara holds that they Ene अव्यापक, 1०0 narrow; (06 
second variety of उदात्त सम्रृद्विमद्वस्तुवण 1S according to our 
author the ea संबन्धनम्‌ type of अतिशयो क्कि. It is needless to say 
that the विमर्शिनीकार defends the views of the Sarvasvakara against. 


these attacks of Sobhakara. 


Our author holds very peculiar views about the nature of am 
अलंकार and about संसृष्टि and संकर. According to Sutra 110 “रते5झित्वे$लं- 
कारा:?? he lays down that the figures of speech enumerated and defined: 
in the work deserve the name of atat only when they are “principal” 
not in relation to Rasa but in relation to other figures of speech. 
-Alahkaras are never found in an unmixed or pure form. Everywhere 
it could be shown that there are subtle nuances or shades (अञ्जंकारान्तर- 
of other figures of speech which are subordinate to the principal 
figure. This would intimate that figures of speech are never “absolute” 
or “pure”, but always mixed in character and hence 85 in which two: 
figures of speech are found in one and the same verse or poetical piece, 
as “aloof” (तटस्थ) from one another is an untenable position. | Hence 
संसष्टि is impossible. As for सङ्कर, the figure - which is subordinate 
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(aR तु संकरः 112) is to be called 7 ; 50 that सक्कर or qae are not. 
separate figures of speech as the ancients hold, for. that would reduce 
all figures of speech to only two viz. gate Or संकर, since figures in 
their absolute or pure form are never met with: but in any givea case 
the figure which stands as principal is the fizure o f speech there, while 
the one dependent on it is to be called सकर : thus if there is a blend of 
सम and परिवृत्त and परिवृत्ति is mara, We Say that 3 15 the HA हार 
while सम is the सङ्कर. Here is quite a novel and original view, and 
naturally does not piss without notice aal severe strictures by the 
author of the srstercia ardt, whoas we have shown in the foregoing 


discussion, defends Ruyyaka azainst the attacks of Sobhakara. 


There are quite numerous citations from the text of qaraq in the 
चिमर्शिनी, and many of the illustrations given by our author are bodily 
incorporated in the विर्माशनी. There are also a few places where 
विमाशनीकार thought it fit to support our author, as for instance, when 
he agrees with gargr that यथासंड्य does not deserve to be a figure of 
speech. Jayaratha mentions that his distinct aim is to clear up the 
position of the author of ग्रज्ञंझारसर्वेस्व woo is unfairly criticized by 
रल्लाकरकार, and not to enter into a detailed examination of the very novel 
views of the author of the रल्लाकर. (AAT सम्तग्राणाममिनवालंकाराणां 
चान्यैरन्यालंकारयोगो योजयितु' शक्य एवेति ARETE तदूदूषणो द्वा 
रस्यैव प्रतिज्ञातव्व।दस्मामिः प्रतिपद्येन न दूषितम्‌ 1). 


From all these indications, it should not be difficult to fix the date 

- of our author. That he wrote after Ruyyaka and may have been either 
“his coeval or lived just a little tims after, is proved from his detailed 
“criticism of Ruyyaka’s. work, and itis also equally clear that he pre- 
ceded Jayaratha, the author of जिप्रशिती, wao defends Ruyyaka against 
‘our author’s attacks. Ruyyaka's date is known. “He was the son of 
‘Tilaka. lived in KaSmira anl was the teacher of Mahkha, the author 
of Srikanthacarita who was attached to the court of king Jayasihha 
(1129 to 1150 A.D.) “Jayaratha, the commentator of Ruyyaka, was the 
son of 5108819, ‘he minister of king Rajaraja who ruled at Satisaras 
_(राजराज इति سی اتا‎ णगुण श्रयः परम्‌ | तां सतिसर्रात राजहंसतामा- 
- :सनोत्किल घनागमेऽपि यः । विम्रशिनी p.257)." He quotes from Prthviraja- 
vijaya, a poem describing the victory of the Chauhan king Prthviraja 


who died in 1193 A.D. and must have flourished probably in the 13th 
"Century." ; ۱ 


की. Sobhakara, the son of the minister Trayisyara, thus belongs to the 
: Jatter part of the 12th Century or the early part of the 13th, as he 
. comes after Ruyyaka and precedes Jayaratha. i 
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Sobhakara occupies a unique position in the field of rhetoric. He 


shows considerable. independence in his views and boldly attacks 
ancient writers wherever he feels that the traditional views are un- 


reasonablé. Some of these views were accepted by later writers and 
even so intrepid a critic and rhetorician as Jaganhatha thought it fit to 
acknowledge thatthere is reason and justice in the opinions held by 
our writer. A detailed story of the Alahkara controversies dating 


„quite from the days of Rudrata and ending with Jagannatha would 


certainly make a very alluring subject of discussion, in which our 
author will be found to have contributed a considerable volume of 
very original and weighty ideas. The work certainly deserves to be 


-rescued from the unmerited oblivion into which it has sunk. 
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(9) Tae 10053 7 
Es TO: THE ‘CLASSICAL PERIOD. 


by 
E. D. KULKARNI, M. A., PH.D... 


The importance of Kosa literature from the point o f view of Sauskrit 
literature, grammar and history of the Sanskrit word, has been amply 
` proved by the copious use of them made by the critics and the commen- 
tators while commenting on Sanskrit texts. < The approach to the sub- 
ject is naturally two-fold viz. the study of Koga citations occurring in 
literature belonging to pre-classical period and that of Kosa citations 
as we meet within literature belonging to the classical period. The 
present paper isan humble attempt to touch some aspects of the latter 
part of the whole problem. 


Now so far as the citations of Ko$as are concerned, the study has 
to be divided into three main parts: : : 


I—Koéa citations in the commentaries on various Sanskrit texts. 
e. g: Kavindrasarasvati in his Padacandrika on Dasakumaracarita quotes 
the following Lexicographers by name :— 


(a) (1) Ajaya (2) Amara (3) Kamandaka? (4) Ke$ava (5) 
Mahipa(6) Bharata (7) Bhaguri (8) Vararuci (9) Vopa- 
lita (10) Saévata (11) Sajjana (12) Halàyudha and (13) 
Haima. 


(b) He quotes the following Lexicons by name:—- 


(1) Utpalin (2) Kosa (3) Kosasara )4( 3 
(5) Nighantu (6) Medini (7) Ratnakos$a (8) Ratnamala 
(9) Vigva (10) Vaijayanti )11( 


(a) Mohanadasa in his Dipika on Hanumannataka quotes the 


following Lexicographers:— 


(1) Amara (2) Caraka (3) Dhanarijaya (4) Dharani (5) 
Virabhanu (6) Sasvata (7) Sarasvata (8) Halayudha 
(9) Haima. 

1. The Department of Sanskrit Dictionary on historical principles 
has planned to compile a Dictionary of Sanskrit based entirely on all 
available 1९0535, published and unpublished, as a contributory study 
towards a Dictionary of Sanskrit on historical principles. 
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(७) He quotes the following Lexicons:— | 
(1) Abhidhanacintàmani (2) Ekaksara (3) ۸8 
(4) Nighantu (5) Lihganusasana (6) Vi$vakosa (7) 
Sabdabhaskara (8) Sabdagesa (9) Sarnsdravartagabda- 
$asana. 


II—Ko4a citations in the commentaries on Kosa-texts, e. g. 


The following are the Lexicographers quoted by Ksiraswamin in 
his commentary on ۰ = : 


(a) (1) Abhidhanakara. (2) Indu. (3) Katya (4) Candra 
(5) Candranandana (6) Durga (7) Dhanvantari (8) 
Malakara. (9) Muni (10) Mentha (11) Bhaguri (12) 
Bhoja (13) Rudra (14) Sasvata. : 


(b). He quotes the following Lexicons اح‎ 3 
(1) Anekartha (2) Abhidhanaratnamala (3) Abhidha- 
۱ nagesa (4) Amaramala (5) Desinamamala (6) Nama 


mala (7) Nighantu (8) Mala (9)-Vaijayant. . - 


(c) .He cites the following commentators क 
(1): Upadhyaya (2) Gauda (3) Narayana. 


(d) Lexicons, Lexicographers and commentators quoted by 
Rayamukuta in his commentary on Amarakosa, are the 
following:-= < ; aut 


(1) Abhidhanamala (2) Amaradatta (3) Amaramala (4), 
Aruna2....? (5) Arunadatta (6) Utpalini (7) Kalihga (8) 
Katya3 (9) Kokkata (10) Kaumudi )11( 9ए 
(12)-Jatarüpa (13) -Damodara (14) Deśīkośa ۰ (15) 
Dharanikoga (1>) Nanarthasahgraha (17) Namanidhana 


con کت‎ (i13) Namaprapafica (19) Namamala (20) Nigamakhya- 


kosa (21) Padacandrika (22) BalaSarman (23) Brhada- 
marakoga (24) Bhaguri (25) Ratnakoga (26) Ratnamala 
(27) Rabhasapala (28) Rudra (29) Rüparatnakara (30) 
^ ‘Wacaspati (31) Vopálitasimha (32) Vyakhyamrta (33) 
. ` Vyadi (34) Sabdarnava (35) Samsaravarta. - Xd 
(e) Lexicons and Lexicographers quoted by Bhanuji:— 
(1) Amaradatta (2). Amaramala (3) Utpalamala (4) 
Katya: (5) Kaumudi. (6) DesikoSa (7) Ratnako$a :(8) 
Rabhasapala (9) Rudrako$a (10) Rüparatnakara (11) 
“~ ^» Vavaspatiko$a (12) Vopalitasimhakoga (13) Sabdarnava 


n 


“tT 7, (14). Samsaravarta: . . TS 5 
. 2. Are Aruna and Arunadatta. the same? ۶۶ى‎ 4 ٤51 
SOY nist 07 ا کک‎ a رگ رہہ ےک یں اہ‎ tee 
"3. Are Katya ‘and Muni onè'and the same? | inene A G 
وت دہ‎ EY sae 


CC-O. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


68 16111 ALL-INDIA ORIENTAL CONFERENCE 


1II--Kosa citations in Kosas themselves. We have given below a 
list of Lexicons and Lexicographers cited by Ke$avaswamin in his 
Nanartharnavasanivksepa.* 


(1) Ajaya cm 0 (2) Amaradatta .... 11 


(3) Amarasimha ... 10 (4) Udayana l 
(5) Katya 1 (6) 52 1 
(7) Ksiraswamin .... 1 (8) 05860672 1 
(9) Jayamahgala .... 1 (10) Jayaditya Save 
(11) Dattaka aa 1 (12) Dhanaijaya .... 21 
(13) Pihgala 1 (14) Bodhra....? ار یی‎ 
(15) Bhaguri .. 93 (16) Bhoja neue 
(17) Rabhasa .. 264 (18) Vararuci ^» 10 
(19) Varahamuni .... 1 (20) Vasubhafta ERO 


(21) Vakpati .. 4 (22) Vaijayanti कटे 
(23) Sabara..? مس‎ 1 (24) Sakatayana 9 


(25) Sagvata .. 20 (26) Sajjana .... 59 
(27) Saraswata ... 2 (28) Susruti का 
(29) Harsa .. 3 (30) Harsanandi — ... 17 


(31) Halayudha 


By the study of these aspects ofthe problem, the scholarship and 
the range of literature studied by the commentator, will be made promi- 
nently apparent and we shall know exactly the individual contribution 


of the commentators to Lexicography. 


The commentarial literature is important from another point of 
view also. The commentator generally explains each and every word 


. occurring in the text. The study of the commentaries will, therefore, 


help us in many cases in reconstructing the text, the commentator has 
commented upon. It again constitutes in itself by its very nature a 
good field for studying the paryaya words. The approach to the study 
. of paryaya words is again two-fold: (1) the study of paryaya words 


where the commentator cites an authority, one or the other, to justify 


the meaning he assigns to the word in the text, and (2) the study of 


paryaya words where the lexicons are not cited by the commentator or 


where the commentator was not rather required to quote an authority 

to justify the interpretation, the usage being quite current in his days’. 

When the work on these two problems will be completed and the results 
7 


a شع تہ تھے ہے اک‎ RE MRS MESS 


4. The figures against the names refer to the number of occurrence. 
Kegavaswamin refers to many others by ८८४८८००, Kecit, Sabdavisaradah, 
Viditagamah, Kascit Svatantradhih, Apare, pare itare, etc. etc. 3 


5. A student of. Dr. S. M. Katre is working on this problem for 


the Ph.D. degree. 
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co-ordinated, it is bound to prove a very fruitful source of Lexicography 
and will supplement the work based entirely on Kosa literature. 


The study of Koáa citations will help also the Editor of unpublished 
Kogas in his critically editing the Kośa. The Editor who undertakes. 
an editing of the Kosa, has to face many difficulties before he finally 
settles his text. Sometimes the Mss. are hopelessly corrupt and he 
has to correct those corruptions in the light of other lexicons and more 
often in the light of the extracts cited from the work he is editing in 
the commentarial literature, He has to compare the readings in the 
Mss. with those which are given by the commentators and finally 
settle the readings of his text. We shall take an instance to illustrate 
this point. The one Ms. of NanGrthamamjari® of Raghava reads the: 
following lines as follows :— 


L:N. | 

629 itil pracare syande ca prakare lohakitake/ 

630 Grakite pravase ca dimbe gamanaduhkhayoh/ 
631 ativystav anavystau salabhe misike $uke/ 

632 atyGsanne ca rajanas catho jatis tw janmani/ 
637 ritih svabhave $ravame duraprakrtisaukhyayoh/ 


The other three Mss. of Nanarthamazijari read more or less in the 
same way with insignificant variants here and there. Ifthe above 
meanings assigned to tih are examined in the light of other published 


lexicons; we get thé following results:— - 


1 Naünartharatnamala assigns syanda, prakara, lohakitta, arakuta 
to ritih, and pravasa, dimba, ativrstyadi to 211. 

2 Medini assigns pracara, syanda, lohakitta to ritih and pravasa, 
dimba, ativrstyadi to ۰ 

3 dSasvata assigns pracara, ürakuta to ritih. 

Anekarthatilaka assigns pravasa to 3tih. 

Amarakosa assigns pracara, syanda to ritih and pravasa, dimba 

to .ا114‎ 
6 $Sabdakalpadruma assigns pracara, syanda, lohakitta arakuta to 
riti and pravasa, dimba, ativrstyadi to ۰. 

NGnGrtharnavosaritksepa assigns pracara, arakuta to ratih. 

Vaijayanti assigns pracara, arakuta to riti and pravasa to ۰ 

Halayudha assigns arakita to ritih. 

10 Anekarthasamgraha assigns lohakitta to ritih and pravasa to 
T E 

... 6. Pandit Krsnamürti Sharma, a Shastri in the Dictionary Depart- 

mént, has undertaken to edit this Ko$a with the help of four Mss., 

three of which are in granth script and one in Malayalam script. _ 


> ہی 


دہ می ها 
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From the discussion made above we can see that there is some 
confusion between the meanings of jtih and rilih and if under these 
circumstances one could find extracts cited from Nanürthamanjari, in 
the commeniarial literature, it would immensely help the Editor in 


settling his text. 


Furthermore the Editor has to face another difficulty. He notices 
certain extracts cited inthe commentary, which are attributed to a 
particular Lexicographer by, the commentator but cannot be found in 
the extant Mss. Then the problem arises before the Editor’ whether 
the citation is extracted from a different work bearing the same name 
or the commentator had an altogether different version of the Text 
from which he quotés and which is lost to us now. The study of Koga 
citations will facilitate the work of the Editor and . will. throw 
a sufficient light on the problem in general. EERON 


For this all the citations have to be collected from the entire 
commentarial literature ‘and arranged according to the Lexicographers 
to whom the citations .are attributed or according to the works from 


which the citations are extracted. ‘Side by. side it will then help us ۰ 


reedit the printed Kogas in the light of the citations from 
them in the commentaries, as the same phenomenon occurs in the case 
of printed 1९0885 also. e. g. in Mallindtha’s commentary on Magha- 
kavya, two passages are cited from Abhidhanaratnamala on I, 19 and 
XVI. 18 but they cannot be traced as Aufrecht remarks in his. preface 
tod Abhidhünaratnamala, in the AbhidhGnaratnamala of. . Halayudha. 
"Dr. V. Raghavan, in his introduction to Amaramandana of Krsnasüri, 
notices certain citations quoted by Sriharsa in his Amarakhandana 
which cannot be traced in the printed 1९०5357. Ru 


Occasionally the commentator gives a citation. from the works of 
Caraka, Vyadi, Rabhasa; Sajjana, Sarasvata and other ancient 
Lexicographers whose works have not seen the light of the day or have 
not been discovered as yet. Tf all the citations from such works are 
collected from the commentarial literature and Koga literature, we 
shall be in a position to -restore these texts to some extent or ‘at least 
construct a glossary discussing the meanings as given by them. AES 


- (a). We have given below a glossary as could be constructed from 
the citations attributed to Sajjana in Nanartharnavasamksepas. : 


EM RR स्स्स 
سس‎ = 


7. The present writer in his article on ‘Kosa citations in the 
commentaries on Bharatacampw' (to be published in The Wa जाद Oe 


-Rabhasa, Saraswata and other ancient TLexicographers; ۱ with 
the present writer and he: intends to publish a series, of articles on, the 
topic in near future. . प bie पक NU c eee 
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S “अ 


> ری زیر " 


dara m.n. 1.92.575 chidramatra/a hole... .. 
dhvaja m. 1.96.631 vrksamatra/a trée. — र 
-nadisna mfn. 2.43.26 tarane yah patuh/expert in swimming 
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atta? f. 1.10.4 natyoktau vrddha vésyü/an old harlot. ۱ 
anubandha m. 3.8.26 krodha/anger.' 
abhisanga m. 3.7.8 7۴ 


abhihàra m. 3.6.4 (1) samslegana/mingling together; (2) abhikramana/ 
attacking 


árista n. 2.48.17 (1) amjanübha varna/colour resembling collyrium 
(2) nikara/piling up, heap 


avadata n. 3.18.4 apradhana karma/an unimportant or insignificant 
work 

ádambara m. 3.30.59 (1) krodha/anger; (2) Gbhoga/enjoyment 

asaya m. 2.62.184 (1) sangha/heap, multitude; (2) cetas/heart 

asa f. 1.48.64 samipa/near. —_ ۱ 

ijya f. 1.11.13 jananz/mother EE 1 ; 

upala f. 2.67.24 dis/quarter. . मनच ; a NE 

kata m.1.56.157 valaya/bracelet of gold ; : 

kali f. 1.58.182 Sasanadevata/the female messenger of an Arhat 

kunda n. 1.63.236 kumbha/bowl, pitcher, water-pot 0 وپ‎ 

kutapa m.n. 8 89.496 sayamdstarana/a sort of blanket 1 NG 

kubja mfn. 1.62.231 nikharva/dwarfish, a dwarf 


kheta m.n. 1.70.321 nadyadrimadhyasrha nagara/a place lying between 
a river and mountain. . 


gata mfn. 1.71.336 atzta/gone away 

gauri f. 1.75.380 sasanadevata/the female messenger of an Arhat 
carcika f. 1.77.401 parvatya nama/N. of Parvati هیر‎ 
catu m. 1.78.415 darvi/a ladle E ees l 
jana m. 1.82.404 aprijha manusya/an unintelligent person a 
jaya f. 1 81.449 sasanadevatü/the female messenger of an Arhat. 
tarani f. 2.120.840 raya/ quick motion, speed. ` 

tara m. 1.87.524 rada/tusk of an elephant 


۰ 


d 


napad 1.100:672 (1) sarpa/a serpant; (2) apatya/a child 

nişka m.n. 1.101.688 rahas/a lonely place, solitude KA سے‎ T IC EGO 
piccha £..1.109.774. sarvapicchilamandalo/the scum.of any grain 

pilu m. 1.109.781  batphalanama. .urksa/.N. of a; small, tree: by name 


katphala 
9. The figures against the vocables:.refer to volume; page and: 
Stanza respectively TIE ५133, २२६ mttonup e CEO २० pps 
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punyasloka mfn. 3.25.25 priyartvada/speaking kindly, agreeably speaking. 
fravacana n. 3.20.26 sastra/scripture. 

pravrtti f. 2.5.50 uccara/pronounciation, utterance. 

bodhi m. 1.117.875 buddha/an epithet of Buddha. 

bhava m. 1.118.882 kopa/anger. - 


bhasvat m. 1.100906 pakkana/a village inhabited by savages of 
barbarians. 


` madra n. 1.122.927 subha/auspiciousness, happiness. 
mahi ۶۰ 1.123.942 nadibheda/a river. 
mir? f. 1.127.986 kGlaratri/the night of all-destroying time. 
mynala mfn. 2.173.1440 dayita/cherished, beloved. 
ranaranaka m. 3.89.15 viyoga/separation. 
ligu m. 1.140.1142 mantra/a hymn, sacred text. 
vanda n. 1.144.1189 si$namatra/the male generative organ. 
varivasya f. 3.5.50 paristi/service, homage. 


-yarsman m.n. 1.146.1209 susmasarirjrabala/a kind of strength by name 
$usma. ; 


ama m.f. 1.146.1216 wstra/a camel. 
vrata n. 1.143.1178 vidhana/rule, formula manner. 
xyatikara m. 3.16.108 (1) vyajokts/dissimulating statement; 
(2) prastavokti/introductory statement ; 
(3) samparkokti/mixed statement. 
wyusti f. 1.151.1272 mahiruhaphala/fruit of the tree, 
Sikha f. 1.159.1366 bhüruhah agra/top of the tree. 
Sukti f. 1.162.1397 karsasamjiaka unmana/a weight by name Karsa, 


Sur pa m.n. 1.162.1406 (1) ardhaprastha/half the prastha, which is a 
particular measure. 


(2) dronakhyaparimanasya caturguna ۱ 2 
measure of four dronas. 


sambadha m. 2.211.1886 (1) kara/a prison. 
(2) samkata/danger. 
-sparsa m, 1.166.1453 (1) jara/a paramour. 
mf. (2) kinkara/a servant. 
-svavasini f. 3.6.53 navavadhiz/a newly married girl. 


(b) A glossary as could be constructed from the citations attributed (० 
Harsanandi in Nanartharnavasamksepa. 


-afigula m. 2.53.82 anguleh paryaya/a finger. 
.kanika m. 2.81.399 bhinnatandwlavayava/a broken particle of rice, - 
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parka m. 1.56.160 turangasya sita varna/white colour of a horse. 
karuna n. 2.82.415 dainya/wretchedness, miserable state. 


chitvara mfn. 2.113.763 satha/rougish. 


daksina mfn. 2.126.896 kusala/able, clever 


dhana f. 1.97.640 yavanam bhrstanam sthilactrna/a particle of fried 


barley 
pasu m. 1 27.75 gramya/rustic, vulgur 
pisuna min. 2.149.1169 (1) mantrabheda/breach of counsel, betrayal of 
design 
(2) kavacan/....? 
(3) paresam apavadin/speaking ill of others 


bhadanta m. 2.159.1283 sarvasanyüsin/a term of respect applied to all 


sanyasins 

mülera m. 2.173.1438 üpantyavanaspati/a shrub to be sold in the 
market. 

mrnala mfn. 2.173.1440 padmakorak/a bud of lotus. 

ladaha mfn: 2.183.1555 vilasava!/sportive, playful, lusty. 

vipina n. 2 196.1707 jaladurga/water-fortress. 

vidharma m. 2.198.1734 vyaticara/hostility. 


Srent m.f. 1.164.1425 (1) astadasaganvisesa/eighteen ganas. 


(2) pankti/a line, row. 
(3) dhara/stream or current of water, 
snava m. 1.171.1506 snayu/muscle. 


We are giving below alist of Lexicons, Lexicographers and com- 
mentators quoted in literaturelo. ` 


(1) Agnivesa—as a medical authority by (1) Vagbhata (2) Miśra- 
bhavsa (3) Rudrabhata, (4) Tisata 


(2) Abhidhanamali—by (1) Rayamukuta (a) Bha*toji. 


(3) Anekarthakairavakarakaumud i— (a commentary on Hemacandra's 
Anekarthasamgraha) by (1) Mahendrasüri. 


(4) Anekarthadipika—by (1) Mallinatha on Kiratarjunzya. 
(5) Abhidhanaratnamala—by (1) Mallinatha on Sisupalavadha. 


(6) Amaradatta—by (1) Bhanuji (2) Medinikara (3) Rayamukuta 
(4) Halayudha 


- (7) Amaramangala—by (1) KeSava )2( 2 


(8) Amaramala—by (1) Ksiraswàmin (2) Bharatasena (3) Bhanuji 
( 
(4) Rayamukuta (5) Vardhamana 


10. The material has been collected by consulting Aufrecht’ 
Catalogus C atalogorum 
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(9) Aruna—by (1) KoSakalpataru (2) Rayamukuta. 
(10) Arunadatta—by (1) Ujjvaladatta (2) Rayamukuta. = 
(11) Ardhantrisvara—by (1) Caritravardhana on Raghuvamsa. 
(12) Indu—by (1) Ksiraswamin on Amara. 
(13) Ujjvala—by (1) Mallinatha on M eghaduta. = 3 
(14) Unadisutravytti—by (1) Purusottamadeva in Varnarocana, (2) 
Ujjvaladatta (3) Rayamukuta. | 
(15) Utpalamala—by (1) Bhanuji (2). Mailinatha (3) Purusottama- 
. deva (4) Medinikara (5) Ráyamukuta (6) Sivarama on 
V asavadatta. 
(16] Ekaksaranighantumala—by ( 1) Hemadri on Raghuvarisa. 
(17) Ekaksaramadhavanighantu—by (1) Hemadri on Raghuvam$a. 
(18) Ekaksaramala—by ( 1) Hemadri on ۰ 
(19) Ekaksarabhidhanamala—by (1) Padmanabhadatta. 
(20) Kalinga—(—AmarakoSatika ) by (1) Ujjvaladatta (2) Rayamu- 
kuta. 


(21) Kalpadrunamamala of Kegava—by (1) Dinakara on 1209/1/50 
(2) Bhattoji (3) Mallinatha on Kirata and Raghuvam$a (4) 
Rayamukuta (5) Hemadri on Raghuvamsa. 

(22) Kalpadrwma—by (1) Candesvara Thakkura. ; 

(23) Kalya—by (1) Ksiraswami on Amara. (2) Bhanuji (3) Mahes- 
vara (4) Rayamukuta (5) Hemacandra. 

(24) Kamadhenu—by (1) Candesvara Thakkura. 

(25) Kokkata (Amarakosatika)—by (1) Rayamukuta. 

(26) Kosasara—by (1) Sivarama on 17 asavadatta. 

(27) 7 (AmarakoSatika )—by (1) Nayanananda$arman (2) 
Bharatasena on Bhattikavya (3) Bhanuji (4) Rayamükuta. - 

(28) وت‎ cy (1) Ramanatha in Trikandaviveka. 

e تا‎ a (1) Cadasimha (2) Medinikara. 

adasimha's Anekarthadhvanimanjari—b | 1 
Raghunandana (3) Ramanatha. KAN کا وا‎ 

(31) Candrakoia—by (1) Bhatfoji. 

(32) Candranandana—by (1) Ksiraswamin. 

0 کے رت ۲ تا‎ (1) Rayamukuta. 

1 rikandamandana of Bhaskarami$ra Somayajin—by (1 a 
‘(2) Caturavargacintamani (3 Da नि ۰ھ"‎ 
sindhu (5) تا‎ EC حا تر‎ ANGE 

(35) TrikGndasesa of Purusottamadeva—b jj : 

—by. (1) Ujjvaladatta (2‏ کید ےت 
Mallinatha (3) Medinikara (4) Raghunandana (5 ) ०‏ 


36) Trivikrama—by (1) Di 7 - 
کت‎ wa ) Dinakara on Raghyvarisa (2) Hemadri oz 
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(37) Durga—by (1) Ksiraswamin (2) Ganaratnamahodadhi (3) 


| Devaraja 
| (38) Damodara—by (1) Rayamukuta 
(39) Dhanapala’s paiyalacchtnamamala—by (1) Bhānuji (2) Hemacan- 
1 
(40) Dhanvantarinighantu—by (1) Ksiraswamin (2) Bhavaprakasa 


| (3) Smrtyarthasagara 


| (41) Dharanikosa—by (1) Ujjvaladatta (2) Gadasimha (3) Medinikara 
1 (4) Rayamukuta 
| 


(42) Nanarthasamgraha of Ajayapala—by (1) Ujjvaladatta (2 
Ganaratnamahodadhi (3) Medinikar (4) Rayamukuta (5 
ivadasa 


| 
۱ ` (43) Nanartharatnamala of Irugapa—by (1) Bhattoji (2) Bhanuji 
| = (3) Venkata 
1E (44) Namanig hantu of Madhava—by (1) Devarāja. 
(45) Namani dhana of Sarvajtíanarayana—by (1) Bhanuji (2) Raya- 
muk uta: 
| (46) Namaprapanca—by (1) Rayamukuta. 
| (47) Namamala of Dhanafijaya—by (1) Asalatiprakasa (2)[;Bhattoji 
(3) Rayamukuta. - 
(48) Namamala—by (1) Ksiraswamin (2) Medinikara (3) Vamana 
(4) Hemacandra 
(49) Nigamakhyakosa—by (1) Rayamukuta 
(50) Parijataf—by (1) Cande$vara Thakkura 
(51) Praküía—by (1)-CandeSvara Thakkura. 
(52) Balasarman—by (1) Rayamukuta. / 
(53) Brhadamarakosa—by (1) Bhanuji (2) Rayamukuta. 
(54) Bhattamalla’s Kriyanighantu—by. (1) Mallinatha 


(55) Bhaguri—by (1) Ke$ava .(2) Ksiraswamin (3) Mallinatha (4) 

<- Mahipa ,(5) MaheSwara (6) Madhaviyadhatuvrtti (7) 
Medinikara (8) Rayamukuta (9) Halayudha (10) Hema- 
candra = 


d 


(56) Bhuriprayoga of Padmanabhadatta—by (1) Ndarayanagarman 
(2) Bhattoji (3) Ramanatha 


(97) Bhojadeva's Namamalika—by (1) Ksiraswamin (2) Mahipa (3) 
(4. 7. Sayana 


(58) .Madanapalavinodanighantu—by: (1). Nighanturaja (2) Bhava- 
prakasa (3) Smrtyarthasagara 

(59) Mahaksapanaka’s Anekarthakosa—by (1) Ganaratnamaho ladhi 

(60) Mahipa's Anekarthatilaka—by (L) Sivarama on Vasavadatta. ' 

(61) Madhava's Ratwamala—by..(1) Rayamukuta. - 
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(62) Madhavakosa—by (1) Medinikara. 
(63) Malatimala—by (1) Mallinatha (2 
(64) Muni (Katyayana ?)—by (1) Ksiraswamin on Amora. 

(65) Meghapradipa—by (1) 0 

(66) Medinikara—by (1) Asalatiko$a (2) Bhüriprayoga (5) Šivakośa.. 

(67) Ratnakosa—by (1) Gadasimha Or Bhanuji (3) Mallinatha (4) 
Rayamukuta (5) Sivarama on asavadatla. | 

(68) Ratnaprakasa—by (1) Mallinatha on Sisupalavadha. 

(69) Ratnamala—by (1) Bhanuji (2) Medinikara. 

(70) Rabhasapala—by (1) Ksiraswamin on Amara (2) Bhattoji (3) 
Bharatasena on Bhattikavya (4) Bhanuji (5) Madhaviya- 
dhatuvrtti (6) Medinikara (7) Rayamukuta (8) Sivarama 
on Vasavadatta. 

(71) Rudrakosa—by (1) Gadasimha (2) Bhanuji (3) Mallinatha (4) 
Medinikara (5) Rayamukuta (6) Sivarama. 

(72) Ruparatnakara—by (1) Sundaragani in Dhüturatnakara (2): 
Bhanuji (3) Rayamukuta. i 

(73) Vararucikośa (Katya ?) by (1) Medinīkara (2) Malāyudha. 

(74) Vacaspati—by (1) Kesava (2) Bhattoji (5) Bhanuji (4) Mahes- 
vara (5) Sundaragani in Dhaturatnakara (6) Hemacandra. 

(75) Vikramadityakosa—by (1) Bhanuji (2) Medinikara (3) Sun- 
daragani in Dhaturatnakara (4) Haravali. 

(76) Visvaprakasa—by (1) Medinikara. 

(77) Visvarupa—by (1) Bhattoji (2) Mahesvara (3) Medinikara. 

(78) Visvasambhumunr’s Ekaksaranamamalika—in glosses on Abhi- 
dhanacintaman?. 


) Ramananda on Kastkhanda. 


(79) Vopalitasimha—by (1) Abhidhanaratnamala (2) Ujjvaladatta 
(3) Bhanuji (4) Mahesvara (5) Medinikara (6) Rayamukuta. 
(7) Sivadatta (8) Sundaragani in Dhaturatnakara (9). 
Halayudha. 


(80) ۵| (Amarakogatika) by (1) Rayamukuta. 
(81) Vyadi—by (1) Kesava (2) Ujjvaladatta (3) Bhanuji (4) 


Mahegvara (5) Medinikara (6) Sivarama on Vüsavadatta. 


(7) Sundaragani in Dhaturatnakara (8) Rayamukuta (9). 
Haravali (10) Hemacandra. 


(82) Sabdatarangini—by (1) Ujjvaladatta. 
(83) Sabdabheda—by Jayamahgala on Bhattikavya. 
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(84) $abdasabdarthamanjusa—mentioned by Venkata. 


(85) $abdarnava—by (1) Ujjvaladatta (2) Bhanuji (3) Mallinatha 


(4) Medinikara (5) Rayamukuta (6) Sabdamala (7) Siva- 
koga (8) Sundaragani (9) Haravali. 
Sakatayana—by (1) Ganaratnamahodadhi (2) Jayamahgala (3) 
eo" on Bhat iBT (3) Bhattoji (4) Bharatasena (5) Mallinatha 
(6) Madhaviyavrtti (7) Vopadeva (8) Sakatayana (old) (9) 
Hemacandra. 
( $asvata—by (1) Ujjvaladatta (2) Ksiraswamin (3) Ganaratna- 
T mahodadhi (4) Mallinatha (5) Medinikara (6) Vararuct. 
(88) Sesa—by (1) Ksiraswamin on Amara. 
(89) $ridhara—by (1) Sundaragani in Dhaturatnakara. 
(90) Sanja—by ( 1) Narayana on Amara (2) Ramanatha on Amara. 
(91) Sürasvatakosa—by (1) Bhanuji (2) Rayamukuta. 
(92) Samsürdvarta—by (1) Bhanuji (2) Medinikara (3) Rayamukuta 
)4( ۰ 
Halayudha—by (1) Katavema on Sakuntala (2) Jayamahgala or 
لين‎ T (3) Narahari in Cadamam (4) Narayana on 
Uitararamacarita (5) Padmanabhadatta on Bhuvanesvaristotra 
(6) Bharatasena on Bhattikavya (7) Bhanuji on Amara (8) 
Rahganatha on Vikramorvasiya (9) Rayamukuta on Amara: 
`. (10) Sivadatta in SivakoSa (11) referred to by Medinikara. 
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(10) LEGAL INTERPRETATION OF THE PANCATANTRA 


THE STORY OF THE CAT AS JUDGE BETWEEN THE 
PARTRIDGE AND THE HARE. 


by 
L. STERNBACH, LL.D. (NEW YORK). 


1, When we read a literary work we read it either from the point 
of view of its contents, or because of its literary form, or for thoughts 
contained in it. Very seldom, however, do we read it from the point 
of view of law. Yet very often imperceptibly law enters into our 
actions, into every step of our daily life. If wedo shopping, if we go 
toa blacksmith, if we go to a jeweller to order a ring, or step into 
a tram, bus or a taxi, in each of these cases we conclude one or more 
legal contracts which, from. the legal point of view, very often, are 
‘complicated. The same is the case when reading literary works, While 
reading the Mrcchakatika, for instance, we had probably never noticed 
that in this beautiful drama we find description of a juridical act, 
namely, a contract of deposit. In this case the act was concluded bet- 
‘ween Carudatta and Vasantasena and the whole drama is based on 
legal rules resulting from the conclusion of this contract of deposit. 
They relate to the responsibility of the- depositor, the influence of vis 
major on the obligation of returning the thing deposited, etc. These 
juridical problems are the thread running through the whole of this 
drama. However, no mention of this fact appears in any of the critical 
editions of the Mrcchakatika. 


2. In reading the Arabian Nights, the first time one reads it from 
the point of view of its contents, the second time from the point of view 
of its customs, as well as contents which were current there. Then it may 
be seen that some legal problems are raised in these tales. On reading 
the Arabian Nights for the third time, fourth and tenth time, the 
conclusion is reached that this work reflects the daily life of the people, 
the life which really existed and-not that which was contained in the 
books, on the basis of which legal contracts were concluded and legal 
‘actions were performed. The legal contracts contained therein are 
clearer and more alive, and are a better illustration of the application 
. Of legal rules than the dull legal rules contained in the law-books. 


3. When reading the Indian tales and, in particular, the Paricatan- 
tra, perhaps for the twentieth time, I came to the same conclusion. 


Many scholars have written about the Paficatantra and I shall not 
be able to add to their works. However, I should like. to point out 
that the tales contained in the Pancatantra, though fables depict 


faithfully the daily life in India and the juridical problems resulting 
from it. 
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4. What is the aim of interpretation of tales from the point of 
view of the Smrtis? It is to:— 


(a) point up various juridical problems raised in the Paficatan- 
tra, 


(b) show how the respective problems are solved in the Smrtis 
and in the Pancatantra, 2 : 


(c) demonstrate whether these problems which appear in the 
Paficatantra were solved in conformity with the Smrtis, 


(d) demonstrate how far the legal rules contained in the 
: Pancatantra reflect the legal rules contained in the 
Smrtis. 


On the basis of these considerations, the manner in which the legal 
rules contained in the Smrtis were applied in daily life may be demons- 
trated. Itis certain that the author, or authors of the Pancatantra 
were not.jurists and were unaware of the legal rules in force. If 
certain juridical problems mentioned in the story were solved in 
accordance with the rules of the Smrtis, it shows that these rules were 
widely known, so that.even laymen quoted them. In particular, Manu 
was one of the authorities on which the Pancatantra is based, as stated 
in the introduction to 2 


Moreover, if we interpret the Parícatantra from the point of view 
of law, we frequently arrive at very interesting conclusions. We know 
that various versions of the Pancatantra exist in which some of the 
tales, especially those which have something in common with law, are 
differently narrated. Some of them are in conformity with the rules 
contained in the Smrtis and others are not. In particular, later texts, 
the longer version (textus ornatsor)3, attempt to conform the text in 
the Pancatantra with the legal rules, in order to eliminate seeming 
inconsistencies. On the other hand, if some of the Paficatantra texts 
quote certain rules of the Smrtis, we may note the wording in which 
they were known in daily life at the time when the Paficatantra was 


written, and what other legal rules, not contained in the Smrtis, were 
in use. ; 


Following are the translations of the two versions, the shorter‏ 5ت 


and the longer, of the story of the catas judge between the partridge 


and the hare (P. 3, 4). The short version states+: — 


Once long ago I was dwelling in a certain tree. In a hole under 
the tree dwelt a bird called a partridge. 


. Now asa result of our dwelling together a friendship sprang up 


“between us, and every day at early evening (after we had eaten and 
` taken our recreation outside) we would spend the time in pleasant 


Conversation with questions on both sides. Then one time the partridge 
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failed to arrive (even at even-tide), at the time when we were wont to 
converse. For this reason I was much perturbed at heart, and I 
wondered: “Can he have been killed or caught," or has he taken a liking 
to another dwelling-place, (that he does not come)? “While I was 
pondering on this many days passed.” (And) after this a hare named 
Longears came and settled in the hole in which he had lived. And 
when I saw him I reflected: “That friend of mine is not; what concern 
have I with the dwelling?" When he had remained there some time, 
the partridge came back (to the same place). When he found the 
hare in his hole, he said: “(See here), this is my place, so depart (from 
itquickly)." He said (to him): “Fool, (do you not know that) a 
dwelling (and food) are to be enj oyed by whoever 15 at hand?" The 
partridge said: “There are witnesses available here; let us ask them, 
since that is what the case demands. And it is said in the lawbooks :— 


Concerning tanks, pools, and ponds, concerning a house and a 
dwelling, the testimony of neighbours 5 decisive; thus Manu has 
declared.” 


“So be it,” agreed the other, and they set out to have the question 
decided at law. I also followed close behind them, being curious (to see 
what the outcome would be). When they had not gone very far (from 
there) the partridge said (to the hare): (But) who will hear our 
law-suit?' The hare said: ‘“(Why, here is) this aged cat named 
-Curd-Ears, who lives on the bank of the river, devoted to penance, and 
who shows compassion to all living creatures: he knows the law: he 
“will make a lawful decision for us". (And hearing this) the partridge 
said: “Away with that mean creature! (And it is said:) 


(Do not trust who covers himself with the mask of a devotee. 
Many devotees are seen at the holy pilgrimage-places 
who lack not throats and teeth!) 


And hearing this (the cat) Curd-Ears, (who had assumed a false 
aspect in order to make his living by easy means,) that he might win 
their confidence, stood up on two legs and gazed (steadfastly) towards 
the sun, and with out-stretched arms, closing one eye (only), engaged 
in prayer. (And) as he prayed their hearts trusted in him, and they 
crept up towards him and made known their dispute about the dwel- 
ling (saying): *O holy devotee, teacher of the law, we two have a 
dispute; so decide it for us according to the law-codes!” And he 
said: “I am old and my senses are dulled, so that I cannot hear very 
well from a distance. Come quite close and speak loud." Then they 


"came nearer and told their ‘story. Then he, (Curd-Ears), winning 


their confidence so as to make them come closer, recited texts from the 
lawbooks: 


“When righteousness is destroyed, it destroys in turn; when 
righteousness is preserved, it preserves. Therefore we 


must not destroy righteousness, lest it, being destroyed, 
destroy us. 
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Righteousness is our only friend that follows us even in death: 
for all else goes to destruction together with the body. 


Tn blind darkness are we sunk who offer sacrifices with beasts. A 
higher religious duty than harmlessness has never been nor shall be. 


Whosoever regards other men's wives like a mother, other men's 
possessions like clods of earth, and all creatures like himself he has 
true vision." 


(So) by his hypocrisy he won their confidence to such an extent 
that they came up to him quite close; and then with one stroke they 
were (both) caught and killed (by that mean creature). 


6. In the longer version the same story reads as follows: 


At one time I was myself living in a certain tree. And beneath 
the same tree dwelt another bird, a partridge. So by virtue of our 
near neighbourhood there sprang up between us a firm friendship. 
Every day, after taking our mealsand airings, we spent the evening 
hours in a round of amusements, such as repeating witty sayings, 
telling tales from the old story-books, solving puzzles and conundrums, 
or exchanging presents. 


One day the partridge went foraging with other birds toa spot 
where the rice was ripe and abundant, and he did not return at night- 
fall. Ofcourse, I missed him greatly and 1 thought: “Alas; Why 
does not my friend the partridge come home tonight? I am much 
afraid he is caught in some trap, or has even been killed." And many 
days passed while I grieved in this way. 


Now one evening a hare, named Speedy made himself at home in 
the partridge’s old nest in the hole. Nor did I say him nay, tor I 
‘despaired of seeing the partridge again. 


However, one fine day the partridge, who had grown extremely 
plump from eating rice, remembered his old home and returned. This, 
indeed, is not to be wondered at. 


No mortal has such joy, although 
In heaven’s fields he roams, 

As in his city, in his land, 

And in his humble home. 


Now when he saw the hare in the hole, he said reproachfully: 
“Come now, hare, you have done a shabby thing in occupying my 
apartment. Please be gone, and lose no time about it.” 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


82 16TH ALL-INDIA ORIENTAL CONFERENCE 
“You 1601९ said the hare, “Don’t you know that a dwelling is 
T 7 سو ری‎ 2 x 00 3 ۰ c 
yours only while you occupy 1t £^ “Very W ell, then, E the تو‎ 
“suppose we ask the neighbour." Tor, to give you a legal quotation. 
For ownership of cisterns, tanks, 
Wells, groves, and houses, too, 
The neighbours’ testimony goes— 


Such is the legal view, 


And again : 
When house or field or well or grove 
Or land is in dispute, 
A neighbour’s testimony is 
Decisive of the suit,” 


Then the hare said: “You fool! Are you ignorant of the consecra- 
ted tradition which says :— 


“Suppose beside. your neighbour you 
For ten long years abide, 
What weight have learned arguments ? 
Eye-witnesses decide. 
Fool! Fool! Did you never hear the dictum of the sage Narada? 
The title to possession is 
A ten year’s habitation 
With men, But with the birds and beasts 


Mere present occupation”. 


“Hence, even supposing this apartme illi 
۱ nt to be yours, still-it was 
. not occupied when I moved in, and now it is mine”, 1 > 


“Well, well!” replied the partridge, “if yoi d: 
کے‎ i 1 you appeal to con d 
tradition, come with me, and we will consult the Seta SI shall 
be yours or mine according to their decision." “Very well,” said the 
other, ae p x 7-5 started off to have their suit decided T, too 

was at their heels, out of curiousity. “IL will just see y nes of all 
this.” I said to myself. ! 7 ا جات‎ 
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Now they had not travelled far when the hare asked the partridge: 
“My good fellow, who is to pass judgment on our disagreement?" 


And the partridge answered: “Ona sand-bank by the sacred Ganges, 


where there is sweet music from the dancing waves that intercross and 
break when the water is swept by nimble breezes, there dwells a tomcat 
whose name is Curd-Ear. He abides unshaken in his vow of penance 
and self-denial, and character has begotten compassion", 


But when the hare spied the cat, his soul staggered with terror, 
and he said: “No, no! He is a seedy rascal. You must have heard the 
proverb: 


Oh, never trust a rogue for all 

His pharisaic puzzling: 

At holy shrines some saints are found 
Quite capable of guzzling." 

Upon hearing this, Curd-Ear, whose manner of life had been 
assumed for the purpose of making an easy livelihood, desired to win 
their confidence. He, therefore, gazed straight at the sun, stood on his 
hindlegs, lifted his fore-paws, blinked his eyes, and in order to deceive 
them by sentiments, delivered the following moral discourse. “Alas! 
Alas! All is vanity. This fragile life passes in a moment. Union 
with the beloved is an empty dream. Family endearments are a 


conjurer's trick. But for the moral law, there would be no escape. On, 
listen to Scripture! 


Each transitory day, O man, 
To moral living give; 
Else, like the blacksmith's bellows, you 
Suck air, but do not live. : 
And furthermore: 
Non-moral learning is a curse, 
A dog's tail, nothing less, 


That does not save from flies and fleas, 


Nor cover nakedness. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


84 16TH ALL-INDIA ORIENTAL CONFERENCE 
And yet again: 

A rotten ear among the wheat, 

Among the birds a bat, 

Is he who spurns the moral law; 

The merest living gnat. 

The flowers and fruit are better than the tree; 

Better than curds is butter said to be; 

Better than oil-cake, oil that trickles free; 

Better than mortal man, morality. 

The praise of constant steadfastness 

Some wise professors sing; 

But moral earnestness is swift, 

Though many fetters cling, 

Forget your prosings manifold; 

The moral law is briefly told: 

To help your neighbour-this is good 

To injure him is devilhood”. 

Having listened to this moral discourse, the rabbit said: “Friend 

partridge, here on the river-bank is the saint who expounds the moral 
law. Let us ask him.” 


But the partridge said: “After all he is a natural enemy. Let us 


ask him from a distance. So together they began to question him: “O 


holy moralist, a dispute has arisen between us. Pray give judgment in 
accordance with the moral law. And whichever of us is found to speak 
falsely, him you may eat.” 


“Dear friends", said the cat, “T implore you not to speak thus. My 
soul abhors every act of cruelty, that street-sign pointing to hell. Sure- 
ly, you know the Scripture: 


The holy first commandment runs 


Not harsh, but kindly be 
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And therefore lavish mercy on 

Mosquito, louse, and flea. 

Why speak of hurting innocence? 

For he, with purpose fell 

Who injures even noxious beasts, 

Is plunged in ghastly hell. 

“Nay, even those who slay living creatures in the act of sacrifice 

are befuddled, and their hermeneutic theology is at fault. And if you 
object to me the passage, “One should sacrifice with goats” in that 


passage the word “goats” signifies grain that has aged seven years. 
‘Go, oats'—such is the true exegensis. And then, consider the passage: 


If he who cuts down trees or cattle, 
Or make a bloody slime in battle, 
Should thereby win to heaven-well, 


Who (let me ask you) goes to hell? 

“No, no. I shall eat nobody. However, I am somewhat old and 
do not readily distinguish your voices from a distance. So how am T to 
determine winner and loser? In view of this, pray draw near and make 
me acquainted with the case. Then I can pronounce a judgment that 
discriminates the essence of the matter, and thus causes no impediment 
in my march to the other world. You know the stanza: 


If any man, from pride or greed, 
Timidity or wrath, 
Judge falsely, he has set his foot 
On hell’s down-sloping path. 
And again: 
Who wrongs a sheep, slays kinsmen five; 
Who wrongs a cow, slays ten; 
A thousand die for maidens wronged; 


A thousand die for men. 
“Therefore confide in me and speak clearly at the edge of my ear." 


Why spin it out? That seedy rogue won their trust so fully that 
both drew near him. Then, of course, he seized them simultaneously 
One with his paw, the other with the saw of his teeth. And when they 
were dead, he ate them both. : 
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7. From the legal point of view, there are also some differences 
between these two versions which, may be, will allow us to come to a 
conclusion which of these versions is the better one. 


What are the juridical problems solved, or better to say, touched in 
this story? There are three main problems : the first is that the dwell- 
ing may be enjoyed by whomever 15 at hand; the second is that in the 
case of a dispute regarding dwellings the testimony ot neighbours is 
decisive ; the third is that the king had to decide in the case of a dispute 
between his subjects. 


8. Let us confine to the problem of the enjoyment of the dwelling 
by whomever is at hand. This problem is not solved in the Smrtis 
clearly ; it may be only solved on the basis of general legal rules. 


It is evident from both versions of the story ofthe cat as judge 
between the partridge and the hare that the partridge possessed the hole 
-or rather possessed its use, that is the legal right touseit. The hole 
before being taken possession of by the partridge, did not belong to any- 
‘body. Thus, it was a res nullius. But from the moment the partridge 
took possession of this hole and has shown his will to use it (had the 
animus utendi). this will to use it formed the title for the acquisition of 
the hole. In legal nomenclature this act gave him the' titulus acquiren- 
di of the hole, since no special act was necessary to acquire an object 
which did not belong to anybody, was res nullius. The partridge had 
thus the right to the hole, even if he left it for a moment; he had the 
legal right to return to it and the hare could not take possession of the 
thole which belonged to somebody else, since the partridge wanted to 
return to it6. The partridge did not abandon the hole, If he had 
done so, the hole would become an abandoned object (res derelicta) and 
would become again a res nulliws and thus could be legally taken by 
anybody and certainly also by the hare. This act of occupation, called 
in juridical language occzpatio would then be the titulus acquirendi for 
the person who has occupied the hole, the will (0 keep it for himself, 
But the partridge, in the story of the cat as judge between the partridge 
and hare, wanted to keep the hole, the hole was still his and the hare 
could not legally occupy it. Therefore, from the legal point of view 
the cat as judge could only pass the judgment in favour of the 
partridge. 


9. Inthelonger version of the cat as judge between the part- 
ridge and the hare, the substance of the story isthe same. In that 
‘version the partridge, or sparrow Kapinjala went to another place; it 
15 stated clearly, in that version that he went to another place in order 
‘to gain his livelihood; he was expected to return, 


A new problem arises in the longer version. It 15 stated there that 
hare was not warned thatthe hole was occupied by somebody else; 
therefore, the hare occupied the hole in good faith, in bona fide. 
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10. The ancient Indian law knows the distinction between possessio 
and detentio (that is physical possession of an object by a person with- 
out his willto keep it for himself)? and the legal consequences of such 
a distinction. In particular the Smrtis state that objects which were 

iven only into detention could not be acquired by wsucapio® that is. 
acquisition of the title or right to property by uninterruped and undis- 
puted possession of it is for a certain term prescribed by law. The 
Smrtis distinguish also between acquisition of some objects by wsucapio> 
and praescriptio!®, that is loss of a right by neglecting to use it during 
the time lumited by law. They also state that it might happen that the 
owner has no right to claim the return of his property, even though the 
possessor of this object did not acquire it (by uwsucapo)!. In order 
to acquire a certain object by usucapio the Smrtis prescribe an uninterr- 
uptedi? possession in good faith, in bona fide!3 without any hindrance 
lasting for many years!5. Bad faith, mala fides excludes the possibility 
of acquisition of an object by usucapio. Usucapio creates the titulus 
acquirendi of ownership which excludes the possibility of proving owner- 
ship of an object by the previous owner by means oí witnesses, docum- 
-ents, etcl6, The period necessary for usucapio depends on the object to be 
acquired by usucapio; it. extends to ten years or more. In different 
Smrtis ownership could be acquired after the lapse of different periods 
of time!§ and originally more, object could not be acquired by that way. 
After some time, however, with the development of legal rules, they 
could be acquired in varying periods 0۶۴ ۰ 


The Smrtis also state clearly that, in spite of possession of some 
objects during a period necessary for wsucapio. they cannot be acquired 
inthis way. This problem is solved in Mn., Y., Vas., N., K., Brh., 
Sukr., G.,20, N. Quot.2!1. Some of these objects cannot be acquired by 
usucapio because of the nature of the contract (lack of good faith, bona 
fides), or of the object to be acquired by wsucapio (real exceptions). 
others because of the person who is the owner (personal exceptions). 


_ To the first group (because of lack of bona fides) belong adhi??? 
niksepa or upanidhi22, nidhi2+; and because of the nature of the object 
to be acquired by wsucapio: bhumi25, szma26, ०५४८८27, female slaves and 
boats?8. Personal exceptions are more numerous. The aim of their 
introduction is either protection of the said person, or the praesumptio 
of lack of good faith, bona fides. To the first group belong the estates 
of the king raja29, ministers (amatya)39, children (ba/a)3!, mentally 
backward people (jada)32, women (str7)33, ascetics (Srotriya)34 and 
heretics (p@sanda)35; to the second group belong the estate of the 
Sons-in-law36 or of kinsmen?7. 7 


As far as the tale of the cat as judge between the partridge and the 
hare is concerned, the most interesting problem is that of wsucapio, or 
rather of object which cannot be acquired by wsucapio. Land (bhumi) 
could not be acquired by usucapio only according to G. i. e., probably, in 
the oldest Smrti; this seems to indicate that only in the oldest time land 
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could not be acquired by usucapio, although in more recent times 
usucapio in bona fide of the land gave the tu ulus acquirendi and con- 
sequently, ownership?8. 

11. In the longer versions of the tale of the cat as judge between 
the partridge and the hare, the hare occupied the کت‎ in good faith, 
in bona fide. This is evident from the texts in which 1t is Td that 
nobody has forbidden (nivaritah) him to occupy the hole. Therefore, 
Kapinjala says to the hare: “It is not right that you occupied my 
dwelling. Vacate it as soon as possible”. i And the hare replies: sci 1S 
not your dwelling-place; itis mine..." “If you think so, Kapinjala 
replies “then let us as ask the neighbours” because: 


“For ownership of cisterns, tanks, 

wells, groves and house, too, 

the neighbours’ testimony, goes— 

such is the legal 1 9 
or because: 

“When house or field, or well, or grove, 

or land is in dispute, 

a neighbour’s testimony is 

decisive of the suit’,4° 

These texts are based on the Smrtis, in particular on Mn. (VIII- 

147). According to this Dharmasastra land is to be acquired by usu- 
capio after ten years. Identical as in the longer versions of the tale of 
the cat as judge between the partridge and the hare, it is stated there 
that in the case ofa public (४.८. uninterrupted 41) possession of land 
during a period of ten years the evidence of witnesses and documents is 


not admissible. It is admitted eo ipso ( Mn.) that its possessor acquires 
ownership of the land or houses 42. by wsucapio. 


The hare, in order to support his statement, quotes according to the 
longer versions the following sentence ascribed to Narada :— 
“The title to possession is 
a ten year’s habitation 
with men. But with the birds and beasts 
mere present occupation” ۰ 
As far as I could ascertain, this sentence of Narada cannot be 


found in N., or other Smrtis and probably was invented adhoc by the 
hare in order to prove his right to the hole. It must be also noted that 
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the period of time quoted in the tale would be too short to prove the 


acquisition of the property by wswcapio and that no special rules were 


promulgated for animals. 


It should be noted that, from the legal point of view, usucapio was 
inadmissible because of lack of time necessary for usucapio, even if we 
admit that the hare was in bona fide. 


12. It should be noted that the tale of the cat as judge between the 
partridge and the hare is not the only one in the Paficatantra in which 
the problem of acquisition of a res nullius (the hole ), Occupation of a 
hole, etc. is raised. This problem seems to be very popular in the 
various versions of the Paricatantra. 


In the tale of the lion and the wary jackal, a huagry lion came to a 


: great mountain and thought that some animal would come into the cave 


during the night. Then a jackal, the owner of the cave, came and began 


. to sing ^^. In this tale it is stated that he who quitted. for some time 


the object thal was taken into possession (the hole), having still the 
animus tendi, is always considered as owner of this object (svamin). 
‘This fact proves, once more that the hare, in longer versions of the tale 
of the cat as judge between the partridge and the hare, had the legal 
right to the hole. 


On the other hand, in the tale of the frog’s revenge, when the frog- 
king, after having given his relatives to the black snake to be eaten by 
him, says that he should- return home, the black snake replies that cer- 
tainly in the meantime his hole has been occupied by a stranger 45, 


The fact of the occupation of the hole by strangers during the 
absence of its owner can also be observed in the frame-story to book IV, 
where the crocodile is informed that during his absence his house has 
been occupied by another crocodile 46. Having returned the crocodile 


: killed the intruder and recovered his home 47, 


In the tale of the jackal and the war-drum, we also read abouta 


- hungry jackal who hearing a war-drum crept near it thinking that he 


would get: food and having come to this conclusion he picked a spot, 
dug up a hole and crept in 48. 


_In these tales it is not stated that somebody warned the intruders 
‘Saying that the hole was in possession of somebody else. That is clearly 
Stated in the longer versions of the tale of the cat as judge between the 


‘Partridge and the hare. 


13. From the various versions of the tale of the cat as judge bet- 
‘Ween the partridge and the hare it is evident that all these versions are 
based upon legal rules which we can find in the Smrtis; that the juri- 
01621 problems contained in this tale were presented by both the litigents 
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(the hare and the partridge) from the legal point of view and in con- 


formity with the rules contained 11 | 1 the 
very wisely quoted juridical arguments, his case ought to be dismissed : 
and that the longer versions are clearer and better in so far as legal prob- 


lems are concerned. 


he short version (P), the legal problem is not clearly 
difficult to understand the hare’s arguments. It is 
he hare abandoned the hole; on the other hand, the 
blem of the possible acquisition of the hole by 


According to t 
described and it is 
not clear whether t 
very interesting pro 
usucapio is lacking. 


The longer versions, in particular. PK. and PBK., contain the 
explanation that the partridge did not abandon the hole, since he went 
away only to find food (and eo ipso) still had the animus utendi the 
hole). This version also raises a new problem, vig. whether the hare, 
who was in bona fide (nobody has forbidden him the use of the hole), 
could acquire it by usucapio. The hare based his claim upon the rule 
that by uninterrupted possession a human being acquired the right to 
the hole by usucapio but that this rule does not apply to animals ٩9. It 
seems to be clear that this rule was invented ad hoc and is not based on 
the Smrtis. A special legal rule for animals could not be promulgated 
however, the hare could plead in the court that, being in bona fida, 
he took possession of a res nullius, and in this way prove his ۵ 

- acquirendi. The judge, however, hearing the case and basing his judge- 
menton the deposition of witnesses-neighbours (M. 8262, and others) 

- ought to pronounce his judgment in favour of the partridge, because 
the witnesses-neighbours, could oniy state that the hole was a res nullius 
or ares derelicta. that, in spite of bona fides of the hare, it could not 
be acquired by him by wsucapio, as the period of time necessary for 
usucapio had not elapsed 50. 


In connection with the legal interpretation of the tale of the cat 
judge between the partridge and the hare, it is possible to come to the 
conclusion that the longer versions are clearer and more logical and,. 


although the text, as quoted in the shorter versions may be the original 


one, the value of the tale and the logical solution of the problems raised 
there, increases in the longer versions, in particular in the Visnusarman 
(PK., PBK.), thus becoming more easy to read and to understand to- 
the Indian readers. 


Foor-NOoTEs. 


1. Compare L. Sternbach, Indian Tales Interpreted fom the 
Point of View of the Smrtis: Pancatantra 1.13. JAOS 68.2, 84-91. 


2. Manave vücaspataye $ukrüya parasaraya sasutaya -camakyaya: 


ea viduse namo ‘stu nypasastrakartrblvyah. (P kathamukham 1.) 
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3. This paper is based, aa the first place, on F. Edgerton’s Panca- 
tantra reconstructed ...( AOS 2) (P), the most critical text: of the 
Pancatantra. The Tantrakhyayika, ed. by J. Hertel (PHT) is also 
used ; this version is the nearest to P. Other texts utilised in this study 
were the Visnu$arman ed. by I. G.L. Kosegarten under the title 
Pantchatantrum sive quinquepartitum de moribus exponens (the first 


text of the Pancatantra published in Europe) (PK) and the critical 
edition by F. Kielhorn and ©. Buehler (BSS 1, 3, 4) (PBK), as well as 


J. Hertel’s recension of the Jaina Monk Pürpabhadra (HOS 11) 
(PHP). 


PBK and PHP are the longer versions. 
4. Translated by F. Edgerton in P (AOS 3). 


5. Translated by Arthur W. Ryder in “The Panchatantra", The 
University of Chicago Press. 


6. As it may be enjoyed by whomever is at haud, ie. takesa 
res nullius into Possession. P 3.4, 93 stated: murkha, (kih na te 
viditam,) upasthanabhogya avaso (bhukti$ ca.) 


7. Compare L. Sternbach, Juridical Studies in Ancient Indian 
Law; 11. Law of Deposits; par. 4. Suppl. to BhV 7.3-4. : 


8. Compare L. Sternbach, Juridical Studies in Ancient Indian 
Law; 7. Pledge; par. 40. BhV 6.9. 


9. Mn8.148, N 1.78, 80, G 12.37, Vi 5.187, Brh 7. 28,41, Katy 327. 


S 10. Mn 8.147, Y 2.24, Vas 16.16-7, N 179, Brh 7.43, Sukr 4.5, 
221-3. | 


11. 501७ 4.5,223-4. 

12. Brh 7.28. 

13. N 184-8, Sukr 4.5,223. 

14. Mn 8.147, Y 2.24, N 1.78, Bra 7.23,41, Sukr 4.5,22. 
- 15. N 190, Brh 7.28, Katy 329, Vi 5.187, SmrC 3.166. 

16. Brh 7-41. Compare Katy 299. 


. M. According to Mn (8. 147) every object is: acquired by nsucapio 
‘after the lapse of ten years (compare G 12.37). Similarly N 1.79. 
According to Y 2.24) land may be acquired after the lapse of twenty 


years of time; and money after ten years. According to Vas (16.15-7) 


a property inherited from the father, an object bought, etc. may be 


"acquired by usucapio after the lapse of ten years. According to Sukr 


(4-5,437-40). small properties may be acquired by wsucapio after the 
lapse of ten years and land after twenty years. According to Brh 
(7.28,43) uninterrupted possession for thirty years or by three genera- 
ou ٦ ownership. Compare also Katy (299-301) and N (Quot. 
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18. Tor instance according to Mn. (8.147) land may be acquired 


after ten years and according to Y (2.24) after twenty years. Compare 


Vyasa in Sülapani (ad Y 2.24), © 16.39 and others. 
19. According to G (12.39) animals. land, females are not lost by 
adverse possession. Immemorial possession is mentioned in Brh 
(Sams (329). According to Brh (Sams 327), Vi (5.187) land may be 
acquired by usucapio a fter possession by three generations. 
20. Adhih sima baladhanari nibsepopanidhi striyah, 
ràjasvai srotriyasvan ca na bhogena pranasyati (Mn 8. 149.) 
Aa Suna panik sep ajadabaladhanairvina, 
tathopanidhirajastrisrotriyanarir dhanairapi (४ 2.25). 
Adhih sima baladhanar niksepopanidh? striyah, 
rajasvarni &rotriyadravyai na bhogena pranasyati (N 1 81.) 
Adhih sima baladhanar niksepopanidhistatha, 
rajasvaiit $rotriyasvar ca na bhogena pranasyati Sukr 4.5,225). 
Athapyudhaharanti, 
paitr kav kritamadhiyamanvadheyam pratigraham, 
yajnadupagamo venistatha dhimasibhastamiti (Vas 16.16). 
Tatra bhuktanubhukladas$avarsam (Vas 16.17). 
Anyathapyudaharanti, 


adhih sima baladhano niksepopanidhistriyah r ajasvari $rotriya- 
dravyain na sambhogena hyate (Vas 16.19). 
JAatayassrotriyah pasanda va rajmamasannid hau paravastusu 
bivasanto na bhogena hareyuh; upanidhimadhim nidhi 
niksepar striyam simanam rajasrotriadravyani ca. (K 
191.1-3). 
Asvaminà tu yadbhuktam grhaksetrapanadikam, 
suhrdbandhusakulyasya na tadbhogena hiyate (Brh 7.44). 
Vaivahya srotriyairbhuktam rajnamatyaistathaiva ca, 
sudirghenapi kalena tesam sidhyati tanna tu, (Brh 7.46). 
Ajadapogandadhanam  dasavarsabhuktai paraih sannidhau 
bhpktuh; na $rotriyapravrajitarajanyapurusaih; pasubhi- 
mistrinamanalibhogah (G 12.37-9). 


21. N. (Quot) 7.12) 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


| 
i 
| 


ربد خش تس اطنط saz PEE‏ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


LEGAL INTERPRETATION OF THE PANCATAN TRA 93 


22, Mn, Y, Vas, N, K, Sukr, N Quot. Compare L. Sternbach, Juri- 
dical Studies in Ancient Indian Law ; 7. Pledge, par. 39—50; BhV 6.9 

23. Mn, Y, Vas, N, K, Sukr, N Quot. 

24. N 

2 ۱ 

26. Mn, ۷, Vas, ऐ, K, Sukr. 

27. G. Compare N Quot 7.12. 

28. N Quot. 7.12; Compare for females G. 

29. Mn, Y, N, K, Brh, Sukr. 


30, Brh. 
31. Mn, Y, N, Vas K, Sukr. 
92v Y. 


33. Mn, Y, N, Vàs, K, Sukr. 
34. Mn, Y, N, Vas, Brh, Sukr. 


SS) I 
36. Brh. 
37. K. 


38. Mn, Y, N, Vas, K and Sukr enumerate sim as objects which 
cannot be acquired by wsucapio. Medh (ad Mn 8.149 ) adds the follow- 
ing commentary on sima: Sima maryada gramadinam: b ahusadharan- 
yaddhi tátropeksa sambhavati; grhadinam tu prakaraparikhadirupa 
dvi:rihastaparimanarupa dvayoh sadharani ya’nyatare kathamcidupa- 
jiryamüna sva!lpatvadbhogasca kascitkayantam kalamupeksyetapi; 
va gudacihnadina prajnapitastmatvadacchindantyeva, Since sima are 
only boundaries or objects which are in the boundary-line. 

39. Vapikitpatadaganan grhasyopavanasya ca, 


sümantapratyayat siddhirityevam manurabravit (PK 3:91, PHP 
3.83). 


The sloka as quoted in P.»K. and PHP is almost identical with 
that of P. 3.47 which is identified with the Smrtis (Mn 8.262. Katy 
734). 

In PK and PHP the same maxim is repeated in other- words in the 


Subsequent s/oka. It is stated there: = 


Grhaksetravivadesu kupopavanabhumisn, 
Samutpanne vivade tu samantat prasyayo bhavet (PK 3.92, 
PHP 3.84). 


I did not find these ११०४०३ in the identical wording in any of the 
Smrtis, 


e 
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40. Vapikupatadaganam devalayakujanmanam, 
utsargaparatah svamyamapi kartui na Sakyate (PBK 3.93). 
41. Compare Brh 7.28. : 
42. Some of the texts use instead of ksetra (land) the word ۵ 
(house.) 
43. Manusanamayan ayayo munibhih parikirtitah, 
tirascam ea vihamganam yavacchisusamasrayah (PBK 3.95) 


PK (3.105-6) and identically PHP (3.94-5) : and PBK (3.104-) 
state: 


Ahimsa purvako dharmo yasmat sadbhirudahrtah, 
vitkamatknnadairsadiriistasmat Lanapi raksayet. 
Himsakanyapi bhütani ya himsati sa nirghrnah, 
sa Jali naraka ghoram kim punaryah subhani ca. 


44. Atha guhasvami dadhimukha nama srgalo dvari phitkartum 
arebhe (PHP 218.11-2). 


45. Madiyabiladurgam anyai ruddhaiit bhavisyati PHP 234.3). 


46. Yad aho tvadiyagrhrm any aparena mahamakarena samgrhitam 
-PHP. 250.20-1). Compare PBK 4:29.12. 


47, 4.256. . 


48. Evam avadharya kasmirivscit pradese vidaryantah pravistah 
(PHP) 13.20-1). 

49, 1 syadbhuktirvai dassavarsiki, 
_ vihanganam tascam yavadeva samasrayah PK ' 3.94, - PHP 
3:86, PBK 3.95). = = x. E S d 


50. The rule contained in G that bhitmi cannot be usueapio should 
"not be applied in this case because bhumi is mentioned only in G and 


according to all other more recent Smrtis, including Mn, might be 
acquired by wsucapio. 
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(11) PATANJALIS’ ATTITUDE TOWARDS KATYAYANA 
by 


SRI M. G. GAYDHANI, M.A.—NASIK 


quf s agraro is a matchless grammatical work in the field of 
literature of the whole world. By its perfection, accuracy, and 


encyclopaedic nature it stands unique among the aphoristic literature.. 


It fulfils all the conditions which an aphoristic work requires’. Though 


पाणिनि discussed his subject entirely some rules were left to be taught ;. 


moreover the grammatical forms current in 5 time changed at 
the period Of क्रात्यायन who flourished at least after a couple of centuries. 
These facts gave scope to the latter to compose aifam’s which were 
intended to correct, to modify or supplement the aphorisms?. 5 
महाभाष्य is a commentary on पाणिनि’ऽ अशाध्यायी together with कात्यायन’ 
arfüg's. In his commentary he carries out his two-fold work:—(1) To: 
defend and refute पाणिनि as well as कात्यायन (2) To give his own 
additions called gigs. : 


It is really interesting and useful to the students of grammar to- 
see what पतञ्ञालि!$ attitude was towards पाणिनि and कात्यायन. Yet, here, 


I have limited my subject and I am going to investigate his mode of 
dealing with कात्यायन alone. Further, the detailed study of the whole of 


the महाभाष्य will be too big a work for the small compass of this article.. 
Therefore, I have restricted the field to the first four 5 only. The 
first आहिक discusses general topics such as the aims of learning 
grammar, its definition etc. The second आहिक deals with the 


माहेश्‍वरसत्र$ and the third aud the fourth comment on the first ten 


aphorisms of the अष्टाध्यायी . 


To begin with, let us examine critically all the चfतिकऽ re futed by 
the commentator. 


(1) The वार्तिककार first raises a problem whether a man gets merit 
only by the knowledge of correct words or only by their correct use,. 
and comes to the conclusion that the knowledge of correct words and: 
their correct application both together bring prosperity’. The commen- 
tator does not disprove this view, but suggests that one achieves merit 


‘only by the knowledge of correct words. He further remarks that the 
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employment of correct words is necessary in sacrificial rites only. One 
who uses correct words in sacrifices attains merit even though he uses 
incorrect words in everyday affairs. To support his view he cites the 
example of sages gala and तर्वाण by name. They, instead of speaking 
यद्दानस्तद्वानः, used to say यर्वाणस्तर्वाणः in the common language, but 
during sacrifices they used correct words and they acquired merits. 


Asa matter of fact the knowledge of correct words is the means 
and not the end itself; so the application of correct words is more 
important than the knowledge itself. Therefore the argument of the 
commentator is not acceptable. Moreover this view of the commentator 
contradicts his own statement. At one place he remarks that though a 
correct word and an incorrect, word denote the object equally, the 
science of grammar makes the rule that only correct words should be 
employed, as the use of correct words gives rise to prosperitys. 


(2) The चार्तिककार defines the word व्याकरण as that which denotes 
both word and aphorism’. The commentator rightly disproves this 
definition and states that the word व्याकरण denotes only the aphorism. 


(3) The वार्तिककार States that the letter sp in the माहेश्वरसत्र as well 
as in the धातु, प्रातिपदिक$ etc. should be understood as faga and'he gives 
two purposes for it. ١ 


(a) sr is faga . w must be homogeneous with gr and so it 
:should be faga. ۰ 


(b) بو‎ being aga, its long or protracted form will be aaa. To 
avoid this s in the [aaqa should be taken as taza’. 


The commentator accepts the first purpose but rebuts the second 
on the ground that sj cannot become aaa long, or gga protracted as 
«ga long or protracted و‎ isnot found inthe Vedic language or the 


popular language. Only those forms of letters can be made which do 
exists, . The commentator convincingly sets aside the purpose given by 
the वार्तिककार |. 


(4) The वार्तिककार mentions that if constituents of a letter are not 
treated as separate letters, then the letter x should be read in the follow- 


= yaoi (a) तस्मान्ुइ्विहलः (5) कृपोरोलः (०) रषाभ्यां नो णः 
aga’. 

: (a) The letter ur consists of two elements x and a vowel. If 
in the letter sg is not accepted as a separate letter, the root یچ‎ 
contains only one consonant w But the aphorism तस्मा'नुड्दिहल: 


required two consonants, so it cannot be applied to the root ऋचध in 
forming the perfect form :و‎ 5 
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The commentator does not accept र in the letter ऋ as a separate 
Jetter and yet he refuses to read ag in the aphorism qeqrastgza:1 He 
asks to drop the word द्विहलः from the aphorism Then the difficulty 
arises that the roots such as gz get न्‌ augment and the forms like 
ग्राटनु would not be formed. The commentator faces this difficulty by 
| the ज्ञापन “g47” If we read the aphorism as तस्मान्न only, the root 
अश automatically gets the augment नू and the aphorism पप्रश्नीतेश्चव becomes ' 
fruitless and it makes the rule that न augment is to be inserted in the 
oot अश only, among all the roots which begin with g and so the 1 
roots like sz have 110 0 
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(b) The commentator does not accept the suggestion to read the 
vowel ag in the aphorism कृपोरोलः। He tries to show that qrfafa has 
already given ऋह in कृपोरोलः. He dissolves the aphorism as follows 
“gagh HT 15 an implied genetive उ is the genetive of x रः is the 
۱ genetive of ع‎ and qr: is nominative. Thus ऋ and ع‎ both are separately 
| mentioned in the aphorism and there is no necessity of adding gg to the 


-aphorism!!, 


(c) He also sets aside to read the words ऋुकाराद्च in the aphorism 
TUNÎ नो णः anraq He presents two ways to show that there is no 
necessity to add ما . چچ1چچ‎ the above aphorism. Inthe first place the 
words gaga and ]یج‎ are included in the azarî गण: | The ۲ 
| prohibits weqa. This forbidding pre-supposes the existence of णस 
| caused by ऋ, Thus the gra is proved. Secondly he splits up the 

next aphorism grat aE in the two parts eq: 221 7 

He then repeats the words नो णः from the preceding aphorism रषाथ्यां 

नो णः समानपदे । Then the aphorism ऋतः ordains to substitute w for 

‘3 preceded by sg, Thus there is no need to add the above words to 
۲ 


-रषाभ्यां नो णः समानपदे 1 


| To speak impartiaily all the three arguments of the commentator 
-are farfetched and not convincing to the modern readers 


| (5) The वार्विककार again argues that if different components of a 
letter are not taken as separate letters, the conjunct—consonants | 
consisting of double letters (such as g in the word ggz) cannot be | 
understood as conjunct consonants but single ones 13. + E 
The commentator rightly rebuts it oa the principle of syllabic 
instants (arats). An ordinary consonant requires one half syllabic 
instant while conjunct consonants have one syllabic instant, and so they 
cannot be single 74ء‎ 


0 


i 
1 

۱ 

| 
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shows three difficultigs in ordaining the letter c 


b 
y 


(6) The 7٤ 
after यव in the माहेश्वरसूत्र ‘HATZ? | 


(a) As र is taught after q and व, it is included in the यर्‌ प्रत्याहार. 
Therefore, the q in the example eqaafa is changed to nasalised g by 
यरो5नुनासिके$नुनासिको वा | | 

(७) Similarly the र्‌ in 727 15 doubled by xa} रहाभ्यां द्वे | 

(c) Asq is mentioned in the qq प्रत्याहार, >٤ preceding gis 


substituted by the nasal of ع‎ by अनुस्वारस्य ययि qaa: | The वातिकक्रार, 
therefore, suggests to make rules for the prohibition of these changes!s. 


The commentator. successfully removes the first and the third 
difficulties as ع‎ has no nasal form at all. Only those letters are subs- - 
tituted which do exist. As nasalised g is not found, the substitution 
of nasalised z is not possible. Thus the first and the third difficulties 


are set ۰ 


He dismisses the second difficulty as follows. The aphorism 
अचो रहाभ्यां g teaches to double optionally a letter of zz प्रत्याहार, if it 
comes after ع‎ or g which are followed by a vowel. Thus q is a cause 
of fga, SO > itself is not doubled even though: it is included in the यर 
प्रत्याहार. He corroborates his view by au example from every-day 
experience. This argument is not satisfactory. Though © causes ` 
द्वित्व to others, why it itself should not be doubled if it fulfils all the 
conditions in the ap horism, = : 


(7) The 78 جع‎ asks to read the अयोगवाह5 in the अट प्रत्याहार 
for य॒त. The commentator accepts this. 2 


The amasa also suggests to read the salaras inthe शर for 
agaa and wez. The वा्तिककार presumes that the root gaw is origi- 
nally taught as SL This उपध्मानीय is changed to a by the aphorism 
2 जश्‌ भशि. This aphorism requires a letter from क्ल प्रत्याहार. Thee 
उपध्मानीय is not taught there at all. So this aphorism cannot be applied 
fo it. The वार्सिककार therefore asks to read अयोगवाह5 in the शर 
AE. (उ रध्मानीय is included inthe 5 and शर is included 
in the कल्‌ प्रत्याहार). 2 

- The commentator argues that the root originally ordained is not 


SI. but उद्‌ ज as the form spana cannot be obtained if the g3 
is accepted. The in the उदूज्‌ root is changed into ब्‌ by the (निपातनः 


gagi ۱ 
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The argument of the commentator is more acceptable. 


The commentator accepts the purpose for षत्व given by the वार्तिककार.. 


The वार्तिककार further suggests to read the अयोगवाह5 somewhere 
in the agaga for संय्रोगस ज्ञा, उपधास ज्ञा अलोन्त्यविधि, aan and 
स्थानिभावप्रतिषेध! ?. 


T 7 entat 1 arp EN 0 ~ 
1 He TN TUNE accepts the three purposes स योगस ज्ञा, द्विवचन 
and स्थानिवद्‌ भावग्रतिपेध. He refutes the remaining two purposes namely 
*अज्ञात्त्यविधि and ٭ جج‎ ज्ञा. The उपवास ज्ञा is required to substitute q 
AN. bap : 
for faar in words like दुःकृतम्‌--दुष्कतम्‌ by the aphorism इदुदुपधस्य 


` चाप्रत्ययस्य. उ inthe above example can be called penultimate only when 


the विस्र is called 3۱ Therefore it must be mentioned somewhere in 
the भ्रल्‌ प्रत्याहार. 


The commentator refutes this purpose as follows :— 


He rejects the word squeq from the above aphorism, and explains 
that the fagsatq preceded by short हृ Or उ is changed into Ni Thus 
‘there is no necessity of उपधास ज्ञा and so this purpose mentioned by the 
"HITTESIY does not stand20, 


The argument of the commentator is preferable as the aphorism 
then becomes shorter. 


The वार्तिककार shows the need of the mention of the satang 
‘somewhere in the माहेश्वरसुत्र for sre. His argument is as 
follows. In the examples like ga: तरति, विसर्ग is changed to a lf fam 
is not अल, the aphorism 22:77 cannot be applied. Therefore 
अयोगवाह5 must be put somewhere in the अल प्रत्याहार. 


The commentator successfully refutes it on the afearar-fate- 
शयमानस्यादेशा भवन्ति | 


(8) The वार्तिककार first suggests to employ the स ज्ञाधिकारसूत्र before 


चद्धिरादेैच to make it clear that itis a स qiqa”. He further argues 
that there arises a doubt which is स ar and which is स ज्ञिन्‌. He him- 


self refutes these points??, Again he proposes to make some signs to 


स 121. The commentator rightly refutes it. 


(9) The چرچچٹرچ‎ raises a problem whether इकोगुणवृद्धी is a part 
of the aphorism अलोन्त्यस्य or it is an exception to it. He shows 
difficulties in both the explanations?4, 
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If the first proposal is accepted then the गुण and gfg are made 
to the final letter only. Then the roots 5 सिध्‌ etc. cannot have 
“गुण or बद्ध, as इ OF 5 is not at the end of those roots, 50 in all the 
aphorisms which teach गुण OF gfg, the word इक्‌ must be read. 


wag) is an exception to: 
even to the initial or 
gests to make a rule 
ument?5. 


If the second proposal, namely that gat गु 


the rule ग्रलोन्त्यस्य is accepted, गुण occurs 
medial g or उ etc. The वातिककार therefore sug 
to forbid these qqs. He himself rebuts the second arg 


The commentator refutes both the arguments. He explains the 
aphorism इकोगुणवृद्धी differently. According to him this qa ordains 
that the word इ: is to be read in all the aphorisms which teach 
गण Or ate This explanation is convincing. He also gives another 
explanation which contains the splitting of the aphorisms, the dissolu- 
tion words in strange ways. That way is farfetched. The first way 
is satisfactory. 


sks to read the word सह in the aphorism 


(10) The वार्तिककार 4 
e all the conso- 


हलोनन्तराः स योगः, aS the स योगस ज्ञा should denot 
‘nants collectively?6. 


The commentator refutes it by dissolving the words a 33: and 
a atara in different aphorisms in such ways that they denote all 
consonants collectively. Further he corroborates his view—(that 5 
does not need to be mentioned) by citing the example 5 just as 
without any specific mention like xs, ate in zaua “denotes 
श्रा, रो, چو‎ separately, similarly without any specific mention such as सह 
the स योगस at denotes all the consonants collectively?". 


argues that in the case of conjunct consonants 
consisting of more than two consonants, if the स'योगस ज्ञा denotes all 
the consonants collectively then g .of the HE root would not be 
dropped in the form HERT 35 it is not initial as required for elision.?8 
The वार्तिककार further argues that if सर योगसज्ञा denotes only two 
component elements of the conjunct consonants consisting of more. than 
two consonants, again a difficulty arises in fga. The 7٤ himself 


refutes this second argument. 


(11) The वार्तिककार 


The commentator holds the view th 
meanings and explains all the aphorisms 
arises. 


in such ways that no difficulty 
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Out of these eleven cases of reputation, the commentator convin- 
cingly refutes the बातिक5 in eight cases. There are only three cases in 
which the point arises whether qazî has justly refuted. These 
three cases are enumerated below. 


(1) The commentator : suggests that one attains merits only by 
the knowledge of words. His suggestion is really strange. But it is 
a different point of view and for the present it is not a very important 
problem. 


(2) He argues that x following र and چ‎ preceded by a. vowel 
is not doubled as it is the Cause of fgeq. He illustrates from everyday 
experience. Yet the argument is not satisfactory to the modern readers. 


(3) The commentator has refuted the suggestion to read गवे 
in the aphorisms ania sige :۱ gm THIS: | and रषाभ्यां नो णः समानपदे | 
by means of योगविभाग ज्ञापक the dissolution of words in strange ways 
etc. The employment of योगविप्राय and others is not convincing. 
They ciearly show that aphorisms in the present condition are lacking 
and so supplements and. modifications are necessary. But one cannot 
blame very seriously the commentator for using these methods as 
they were in practice during this time. The arfaa gr himself takes 


resorts to योगविभाग, ज्ञापक, निपातन ۰ 


Thus though the योगविभाग and other methods are not satis- 
factory in eyes of modern readers the commentator does not deserve to 
be blamed. Further just as he refutes कात्यायन he accepts many 
دود‎ of the latter. Moreover in one case he seems to show favour 
in excess to कात्यायन | While discussing the definition of the word 
व्याकरण the वार्तिककार criticizes the view that व्याकरण denotes शब्द. He 
puts forth the two difficulties viz. (1) भवे (2) प्रोक्नादयश्रतछ्िता: which 
arise in accepting the view. Now तत्रभवः is a तद्धित termination so 
the वाचिक “भवे” is naturally included in the वार्तिक (2 तद्धिताः? 


and its separate mention is unnecessary. The commentator cannot 
find any way to remove the fault. He argues that the वार्तिककार first 


wrote the वार्तिक “भवे” He afterwards came to know that the other 
afga terminations must be mentioned so he composed the arf&g— 
ग्रोक्नादयश्र तद्धिताः | The aphorism once written is not to be rubbed 03, 
therefore the वासिककार did not dismiss the first वातिक “भवे” | The 


argument is not satisfactory.” Yet it clearly indicates that just’ 
as the commentator refutes the वार्तिककार he defends him also. 


The popular belief is that the commentator is not in favour of 


कात्यायन, But the critical study of the first four 17۲۲5 es does not support 


this view. Out of these eleven cases of refutation, only two are not 
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satisfactory in eyes of modern readers as the methods employed there, 
are not acceptable. Yet the commentator cannot be blamed for using 
them because they were in practice in his time. ء7٤‎ himself has 
-used them. Moreover just as he refutes some qaifam he has acccpted 
‘many others. Just as he defends पाणिनि by using योगविभाग etc. he 
defends कात्यायन also as mentioned above. Moreover he haS refuted 
some aphorisms of UIP. Thus it is clear that his attitude towards 
-कात्यायन isnot unfair. He tries as far as possible to defend both ۲ 
-as well as काव्यायन | This fact can be corroborated by the study of the 


‘remaining portion of the commentary. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


N 


ہچ - 


ر ریا از ی کے د موا 


9 E aea 


وس 


0 عیشت 


ہے س gr‏ وہس سید 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


- QUOTATIONS- 


ام 


( 1 ( स्वसपाक्तरमसंदद्ग्धं सारवद्विश्वतोमुखम्‌ | अस्तोभमनवद्यं च सूत्रं सूत्रः 
विदो fag: ॥ ड 

( 2 ( 35155555151 चिन्ता पत्र प्रवर्तते | a ग्रन्थं वातिकं प्राहुवर्तिक ज्ञा 
विचंक्षणाः od 

( 3 ) 58735 प्रथो ेऽभ्युदवस्तत्तुर्घं Agata | ( वातिक ) 


(4) यदृष्युच्यत 7 नियम इति याज्ञे कर्मणि स नियमः ی۰٠٠۰‎ aah 
स्तर्वाणो नामषयो a तत्रभवन्तो यद्वा नस्तद्वा न इति ute यर्वाणस्तर्वाण 


इति प्रयुञ्जते याज्ञे पुनः कर्मणि नापभाषन्ते ١ ( भाष्य ) 


( 5 ) एवमिहापि समानायामथंगतौ शब्देन चांपशब्देन च HT: . क्रियते 
शद्देनेवार्थोऽमियेयो नापशब्देनेत्येवं क्रियमाण सभ्युदयकारि भवतीति | ( भाष्य ) 
( 6 ) लच्यलक्षणे व्याकरणम्‌ ) वार्तिक ) 
ES - ° mat < = 
( 7 ) अकारस्य. विद्वो पदेश आकारग्रदणाथ: | तस्य वित्रृतोपदेशादन्यत्रापि 
a L3 ° e * 0 
faataga: सवर्ण प्रहणाथ: | दीघप्लुतवचने च संवृतनिवृत्यथ: | ( वातिक ) 


عم 


D PS ~ A + ~ 
( 8 ) नैव लोके न د‎ 35 didt संवृतौ स्तः | कौ तर्हि | faga । यौस्तस्तौ 
भविष्यतः | ( भाष्य.) 
( 9 ) sai चेन्नुडूविधिलादेशविनामेष्वृकारग्रहणम्‌ | ( वातिक) 
(10) द्विहस्प्रहणं न करिष्यते | तस्मान्नुड्भवतीव्येव यदि न क्रियत mazg: 
आइुरित्यत्रापि प्राप्नोति | अश्नोति ग्रहणं नियमाथ भविष्यति | अश्नोत्ते रवावर्णो quem 
नान्यस्यावर्णोप धस्येति | ( भाष्य ) 


(11) तदकारोऽप्यत्न निदिश्यते | कथम्‌ | अबरिभक्रिको निर्देश: | हुप उ : र: ल: 


कृपो रो ल इति | 


~ 


(12) भ्ाचार्य प्रव्नत्तिज्ञा पियति भवत्युकाराल्नोणत्वमिति यदयं aag gana 
शब्द्‌ 1ج‎ ٠۰۰۰۰۰۰۰۰۰۰77 शब्दंपठाति 077 `° `" *अधवो परिष्टाद्योग विभागः करिष्यते | 
ऋतो नोणो भवति | ततश्ळुन्द्स्यवग्रहात्‌ | ऋत इस्येव । ( भाष्य 


(13) तुल्य ङ्पे संयोगे द्विव्यक्ष तविधिः | ( बातिक ) 


, (14) मात्राकालोऽन्र गम्यते न च मात्रिकं व्यंजनमस्ति | अनुपदिष्ट' सत्कथं 
शक्यं विज्ञातुम्‌ | ( भाष्य ) 


( 15 ) रेफस्य परोपदे शेऽनुनासिकद्विद चनपरसवणंप्रतिपेधः | ( वातिक ) 
(16) रंफोष्मणां सवर्णा न समति ) भाष्य ) 


(17) निमित्तमिती रहौ द्विवचनस्य । AAT | ब्राह्मणा भोज्यन्तां साठर 
कौणिडन्यो परवेविष्टामिति नेदानीं तौ هجو‎ ( भाष्य ) 


(18 ) अयोगवाहानामट्स waa । ( वालिक ) "وھ‎ जशभावषत्ते | ( वार्तिक ): 
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( 19 ) अविशेषेण संयो गोप angarani ऽ्यद्विवं चनस्थानिवदू भावप्रतिपेधाः | 
( बातिक ) 

(20) ग्रथवोपधाश्रहणं न 
.) भाष्य ) 


(21), 
Pag a वा । ( वार्तिक ) 

(24) वृहिंगुणाव लोन्त्यस्ये।त चेन्मिदिपुगन्तलधूप مار بو‎ aqq eaa म्‌ ۱ 
० ट्ग्मात्रस्यात . 6 सावंधातुझारथधातुकह्स्व!च्योगु णेष्वनन्त्यप्रतिषेघ: i 
.) वार्तिक ( 

(25) पुगन्तलघूपधग्रहणमनन्त्यनियमार्थम्‌ | ) वातिक) 

(26) संयो पसंज्ञ यां सहवचनं 55213 | ( वातिक ) 

(27) कथं कस्वैकेकस्य संयोगसंज्ञा प्राप्नोति । प्रत्येकं वाक्यपरिसमासिद ER | 
aan वृद्धिगुणसंज्ञे प्रत्येकं भवतः ) भाष्य य का अथ 0 5 
वचनं प्रत्येकं वृद्धिगुणसंज्ञे भवत इहापि नाथः azada | ( भाष्य ) 

(28) समुदाये संश्रोगादिलोपो मस्जेः । ( वातिक) . 

(29 ) gateat: संयोग 5 ara TH | ( वार्तिक ) 

( 30) mifa चेद्योगविभागात्सिद्धस्‌ ! 
ऊकालोऽजिति वा योगस्तत्कालानां यथा भवेत्‌ | 


करिष्यत इदुद्म्य़ां तु परं maida विशेषयिष्यामः | 


(22), (23 ) संज्ञाधिकारः संज्ञा maad: | 585783555 । 


و 


۹۹1881 : 
लकारस्य NERA स्थानिवद्धावास्प्रसज्ञ इति चेद्यासुटो डद्विवचना- 
रिसद्धम्‌ | 1 
(32) (i) The commentator rejects the विसर्जनीय in the 
D e. LS e A 
aphorism नुम्विसर्जनीयशब्यंवायेऽप . 
(ii ( He sets aside the word डपधस्य in the qa 7 
7 : 
soe e = 
( 11 ) न धातुलोप आधधातुके etc. 
(33) न चेदानीमाचार्याः सूत्राणि कृत्वा 'निवतंयन्ति 1 
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(12) Tug ULLAGHARAGHAVA-AN UNPUBLISHED SANSKRIT PLAY BY 
SOMESVARA, A PROTEGE OF THE MINISTER VASTUPALA 
(13TH CENTURY A. D.) oF GUJRAT. 


by 
Dr. B. J. SANDESARA, M.A., PH.D. 


Some$vara or Somesvaradeva, as he prefers to call himself, was the 
hereditary priest of the Caulukya kings of Anahilvad Patan in North 


“Gujarat, and was a friend and protege of Vastupala, minister of the 


Vaghela feudatories of the Caulukyas ruling at Dhavalakka or Dholka 
in the modern Ahmedabad District. 


Vastupala was a shrewd politician and a successful general, and came 
from a Jaina family belonging to the Pragvata (Porvad) community 
which is famous in the history of Gujarat for its valour, statesmenship 
and business acumen. But it is noteworthy that Vastupala was also a 
great patron of learning, a promoter of literature and art, a philanthro- 
phist, a man of religious devotion and a great builder of monuments, 


-such as temples on Mt. Abu and Mt. Girnar. Moreover, he was a 


Sanskrit poet of distinct merit, and is known to have composed a Sanskrit 
Mahakavya—Naranarayandnanda—and_ several Stotras or devotional 
hymns, Consequently a large number of poets and scholars had gathered 


around him, who made a remarkable contribution to various branches. 


of mediaeval Sanskrit literature, Someévara was the most noteworthy 


figure in the literary circle patronised by Vastupala. Occupying the 


high position of the Royal priest of the Gujarat sovereign ruling at 
Anahilvad Patan, Somegvara was not merely a protege of Vastupala, 


. but also his personal friend, who was always by his side throughout his. 
"eventful career, as the historical Prabandhas bearing on their life 


inform us. 


Somesvara was a Sanskrit poet of remarkable merit and has 
attempted various forms of Sanskrit literature like Mahakavya, Nataka, 


‘Stotra, 'Pragasti, Subhasita etc. He wrote two Mahakavyas, the Kirti- 


kaumudi (‘Moonlight of Fame’) deals with the good deeds of Vastupala, 
beginning from his ancestry, and the Surathotsava describes the story 


of a mythical king Suratha, as given in the Devimahatmva in the Mare 


kandeya Purana. Snmegyara has composed a play Ullagharaghava, 


dramatizing the Ramayana-story, with which we shall deal in the present 


paper. It is interesting to note that the play was written at the request 


-of the poet's son Bhallagarman, as mentioned in مداع‎ last verse, and was 
"acted in the famous Vaisnava temple at Dvárakà on the ۶617 
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Ekàdasi (eleventh day of the bright half of the month of Kartika).!, 
The reference becomes significant when we know that in mediaeval 
Gujarat a number of Sanskrit plays were performed on festive 


Occasions?. 


5७ fn Stotra; Somegvara composed- Rama-Sataka, a hurtdréd-Verse 
hymn, to Rama in the Sragdhara metre.?. Ini Subhasita, he has to his 
credit the Karnamrtaprapa, an anthology’ of didactic’ verses, which is 
unpublished as yet. 


The Abu Prasasti of Some$vara commemorating the building of 
the Jaina temples on Mt., Abu by Vastüpala . bears. the date d 
V.S. (1231 A. D.). Metrical portions in two, out of several irnar 
jnscriptions of Vastupala are from the pen of Some$vara. His Vaidya- 
natha Prasasti, commemorating the réparation of the Vaidyanatha 
temple at Dabhoi by king. Visaladeva, son of Viradhavala, bears the 
date of V. S: 1311 (1255 A. D.), which shows that Somesvara lived at 
least 16 years after the death of Vastupala who died in 1240 A. D.” The 
Vaidyanatha Pragasti seems to be his last’ composition. “One more 
Prasasti was written by Some$vara.. That was the PraSasti of the 
Wiranarayana Prasada, built by king Viradhavala at Dholka, as we 
know from the Prabandhakoga of Rajasekharastri (1349. A. D.)^. It 
contained 108 verses. It can be inferred from the name of the: monu- 
‘mént'that it was a temple of Narayana or Visnu. No remains of this 
"temple nor any other building of the times of Vastupala have survived 
‘at modern Dholka. From his numerous compositions on various subjects 
‘it appears that Somesvara was a man of liberal outlook. Though he 
“was a devout Saiva and Sakta and an adept in the Vedas,. he wrote 
not only poems and’ plays praising Rama, but also: Prasastis for 


‘the Jaina temples. 


Now let us come 'to the Ullagharaghava: The Ullagharaghava‏ رت 
(Lit. ‘the happy scion of Raghu’) isa play in eight acts dramatizing‏ 


‘the story of the Ramayana. The only available -manuscript (copied 
“down in ۷۰ S. 1537) of this very rare work which has remained’ almost 
“unknown to the students of the Sanskrit drama is preserved, in the 


1. aza भगवतः श्रीद्वारिकालंकारनीलमणेः श्रीकृष्णदेवस्य पुरतः श्रीप्रबो 


‘~ tn ~ f 0 aL SCC, E SOLS e Aa 
213 ۲ सर्वदिगागंतानां सामा जिकजनानां 81158811۱۹11 1+117 


sudata संसारकदथिमात्मानम्‌ | 1-Prologue. ` - ` ` : 


2. Vide my paper Gujarataman Sanskrit Na aka (G E m d 
11117 Kedi a collection of research-papers. ja; (Guj,) Publishe 


3, For a notice of the Ramagataka, "vide. my paper in the Jourbat 


; of the Oriental Institute, . Vol. T. 


20 Prabandhakosa (Singhi Series), p..59.. 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


ee y 


NL 


E by Arya Samaj Foundation Chennai and eGangotri 


THE ULLAGHARAGHAVA—AN UNPUBLISHED SANSKRIT PLAY OF GUJRAT 107 


Bombay Government collection of manuscripts deposited at the Bhan- 
darkar Institute, Poona (No. 343 of 1884-86), and even in ee eleven : 
folios in all (1-5, 18, 39, 40, 71, 73 and 87) are missing. Thus we miss * 
the historically very important prologue in this manuscript, -but- E was: 
fortunate enough to get that portion from a copy of the work: made: by: 
the late Mr. T. M: Tripathi of Bombay, who had taken down- the whole. 
of the Poona manuscript, but had supplemented the missing section- 
from Some other manuscript, which 1 was unable to discover from his: 
private collections. The Granthagra ofthe play is 2100 §lokas, as is- 
noted in a later hand on the last folio of the Poona manuscript. : - 


Looking to the contents of the play-in act I, after the Nandi, Satã- 
nanda, the Purohita of Janaka, refers to the grie£ of. the king that ‘his 
daughter Sita will now be separated from him, that is, the play begins 
after the marriage of Rama and Sita.. Daáaratha and his two sons and 
Sita take Janaka’s leave and start for their capital. After à while the 
chamberlain Haridatta informs. how, on the way, angry Paras$uràma 
was pacified by Rama, and Janaka goes to inform the inmates of the 
harem about this great success of his son-in-law. From a Viskambhaka 
in the beginning-of act 11 containing a dialogue between two servants we 
know that DaSaratha has decided to install Rama as the king and has 
called for his Purohit Vasistha. . Then Rama and Sita with the garden- 
keeper move about the pleasure-garden and the pleasure-pond and 
enjoy the beauty of the place. Meanwhile Dasaratha calls Rama and 
bids him to remain ready to take charge of the onerous duties of state- 
affairs. - It is the time of, evening, andthe stanzas of the Vaitalikas 
describing the evening twilight are heard from the background. The 
€hamberlain informs Dagaratha that Queen Kaikeyi requests him to 
€ome to her palace. Before going there, the king again tells Rama to 
remain ready for the coronation ceremony.’ In act III trom the con- 
versation of two maid-servants it is inferred that Kaikeyi has decided 
to obtain the two gifts from the king, which the latter had promised her 
sometime ago and that one was the banishment of Rama and the other 
was the coronation of Bharata in his place. Then Rama drives in 
state to the Palace, witnessing the festivities in the city, but coming’ tò 
the residence of Kaikeyi, he and Sumantra find the old king vainly 
attempting to persuade the queen, So that she may not insist upon her 
demands. The king faints when he sees Rama. At this juncture, enter 
Kausalya Sumitra and Sita, and are stunned to know the turn. which the 
events have taken. Angry Laksmana. enters with drawn. bow, asking 
who is bold enough to banish Rama. But Rama pacifies him and bid- 
ding farewell to all retires to the forest, and grief prevails in the whole 
kingdom. . grs €: - ES 
:_. The whole of act IV is utilized for supplying information regarding 
«vents that occurred after the banishment of Rama. The act is devoted ' 


6: Coe CHEN CARRERA E For some quotation from the prologue of the Ullagharaghava 
supplied by Mr, Tripathi to Mr. C. 1). Dalal; first general editor of the 
-Gaekwad’s Oriental Series, vide the Vasant: (Guj.) Vol. XIV, p. 191. , 
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to the aerial travel and conversation of two Gandharvas-Kumudamgada. 
and his son Kanakacüda. We know that Da$aratha ıs dead; Bharata 
follows Rama to Citraküta, but there he is prevailed upon by Rama to 
return to Ayodhya for the protection of the people: Rama has killed the 
demon Viradha; and in the end, he expresses a desire to go to the 
southern direction. Act V has a Viskambhaka in the beginning, in 
which the audience know from the soliloquy of Marica that Ravana 
wants to take his help in the abduction of Sita and that the ears and 
nose of Sürpapakha were cut by Laksmana and also that the demons 
residing in the Janasthana were killed. T hen enters Ravana and for- 
cibly carries away Sita. Jatayu, king of the vultures, comes to Sita’s 
help, and fights with Ravana, but he is not successful, and from the 
speech of Ghoraksa, Ravana’s attendant, we know that Jatayu is fatally 
wounded, Rama and Laksmana not finding Sita in the hut, start for her 
search, and know the details of her carrying away from Jatayu. Jatayu 
advises Rama to goto the Pampasara in the south, where he will 
make friends with Sugriva and other monkey-chiefs, and thus a 
suggestion is made as to how it will become possible for Rama to attack 
Lamka. Act VI begins with the dialogues of three demons, ۰ 
Malyavan, Sarana and Suka, from which the audience know that Vali 
was killed by Rama and Hanuman had burnt Lamka ; Vibhisana advised 
Ravana to return Sita to Rama, but he was insulted and consequently 
went over to Rama’s camp. Then Arngada comes to Ravana’s court 
for a peace-mission but his mission fails and there follows an inter- 
change of recriminations. The battle-cries of the monkeys are heard 
from the background. Ravana, from the terrace of his palace takes a 
view of Rama’s army, and the chief warriors are pointed out to him by 
Suka. In the same way Rama and Vibhisana see Ravana’s army from 
fhe peak of mountain Suvela. : 


Almost the whole of act VII is a Dialogue between Kapatika, who: 
was a spy of Lavana, the lord of Mathura and a friend of Ravana, and 
a demon named Vrkamukha. We know that Ravana has been killed, 
Sita has come out pure from the fire and Vibhisana is installed on the: 
throne of Lamka. Kapatika says that he would try his best still to 
«create difficulties in the way of Rama, In the end, Vibhisana's voice is. 
heard from the background requesting Rama to sit in the Aerial car 
Puspaka for going to Ayodhya. Act VIII begins with the aerial journey 
of Rama to Ayodhya. Sita asks him about various places coming on 
the way and he satisfies her curiosity. Kapatika takes the guise of a 
young Muni, and hastily goes to Ayodhya where the news of Ravana’s 
death have not reached as yet. There he gives false information that 
Ravana in his aerial car is coming to.attack Ayodhya having killed both 
Rama and Laksmana. The army is ordered to remain ready and 
Kausalya and Sumitra, struck with grief, prepare for burning themselves 
` alive. At this juncture enters the aerial car. Bharata aims an arrow at 
Vibhisana taking him to be an' ally of Ravana, but Vasistha who 
"knows everything checks him. and the plot of Kapatika is found out. 
The concluding portion of the play (folio 87) is missing, but it can be 
easily surmised that it must have described the re-union of the family, 
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.and in the end there must have been a Bharatavakya in the mouth of 


Rama. 


We may mention here that in the beginning of each act, except the 
first, the poet has put one verse in praise of Vastupala which speaks of 
his close associations with the patron. 


Thus the Ullagharaghava is a long drawn out play, possibly having 
as its model the Anargharaghava of Murari (before the 9th century 
A. D.), a play in seven acts. There is a series of Rama-dramas ending 
with the word Raghava which seem to have some connection with one 
another. Weare in darkness regarding the Udattaraghava of Mayuraja, 
which is known only by references, and we are not able to say anything 
about its relation with the Anargharaghava of Murari, who may either 
have succeeded him or preceded him. Murari seems to have been 
imitated by Jayadeva (circa 1200 A. D.), in the Prasannaraghava?, 
which is also. a Rama play in seven acts. Murari’s play was very 
popular in Sanskrit literature at a time, and he has been spoken of very 
highly in anthologies, and a large number of commentaries were written 
on his plays. The play was zealously read and studied also in mediaeval 
Gujarat, and Naracandra and his Guru Devaprabha?, both of them 
contemporaries of Vastupàla, have composed commentaries on it. A 
third commentary was written hy Jinaharsa in the 15th centuryio. And 
it is no wonder if Some$vara was influenced by it. Just as act IV of 
the Ullagharaghava is entirely taken up by the dialogue of two Gandhar- 
vas—Kanakactida and Kumudamgada, the later part of act VI of the 
Anargharaghava is similarly devoted to the talks between Ratnacüda 
and Hemamgada, who are also Gandharvas. These Dialogues in both the 
plays serve the same purpose, viz. to inform the audience about the 
events that have already occurred. Dialogues of Malyavan, Suka and 
“Sarana are found almost in identical places in act VI in both plays. 
VIII 29-30 of the Ullagharaghava are mere imitation of the VII 97-98 
of the Anargharaghava, and the whole of the act VIII in the former 
play seems to have been inspired by act VII of the latter, though here 
one may betempted to say that the poet may have alsoseen the 
portions describing Rama’s return to Ayodhya in Canto XIII of the 
چس سر‎ and act X ofthe Balaramayana of Rajasekhara (Circa 900 

.D.). 


6. Keith, Sanskriit drama, pp. 223 ff. 


7. Ibid, .م‎ 226. Unmattaraghava of Bhaskara Kavi of unknown 
date, though a one-act play, seems to have been influenced at least in 
its nomenclature by the plays like the Anargharaghava. - 


~ 


8. Krisnamachari, Classical Sanskrit literature. pp. 638 f. 


9. Catalogue of the Jaina Bhandar at Patan, .م‎ 301; Jinaratna- 
16052, p. 7. 


10. Catalogue of Jaina Bhandar at Patan, intro., p. 52. 
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:. „The Ullagharaghava betrays some influence of the Abhijna- 
nasakuntala. [he scenes in which Sita goes to Ayodhya and the grief 
of Janaka at the separation from his dear daughter is expressed, are 
reminiscent of similar scenes in the fourth act of the great drama of 
Kalidasa. When Some$vara wrote: 


नवपरिणीता दुहिता गच्छुन्ती पतिग्रृहाय ۱ 
`, परमार्थवेदिनामपि वेक्लब्यं विरचयत्येव ॥ . ((1. 10): ` 


"he must have in his mind the following half-verse from the Saktin- 
‘tala, put in Kanva’s month— : 


358:8 मम तावदीदशमहो स्नेहादरण्यौकसः | 
पीड्यन्ते गृहिणः कथं नु तनयाविश्लेषदुःखेनवेः ॥ (IV. 5). 
And Satananda’s instruction to Sita— 


शुश्रूषा TR وص‎ नतिः وہ‎ aiaa: ( ? وود‎ ? ) 
पत्यौ तत्परता Fad च वचस्तन्मित्रवगें शचौ | 

साङ्गत्यं कुलबालिकासु विनयः पूज्ये तनौ data: 

maii मुनिपुद्ञवेस Tei A: श्रिये दर्शितः ॥ (1. 21). 


“appears to have been based on the famous verse in the Sakuntala 
spoken by Kanva, beginning with the words. gawa مج‎ (IV, 17). 
“In the second act of the Ullagharaghava, Rama protects Sita from 
. the bee which was attracted by the fragrance of her. mouth and 
„addresses him a verse MAAR WAT भवता (II. 35), whtch is inspired 
“by a similar scene in the first act of the Sakantala and t 


DESC 1 y 
चलापाङ्गां दृष्टि, (T. 20). le verse 


: The Sanskrit drama was generall 
and though the audience was mixed, its worth was. 
who were intent on discerning poetic beauties o 

- was that the poet attempted to introduce as many'lyric ve 

, could, and consequently the action and dialogues suffered. This process 


can be seen in full development in Murari Raj 
5 1 ajaselcha i 
‘dramatists, in whom we find s bordination Ad 2 کت‎ 2 
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being the child ‘of his: age. “At some ‘places the-has made tlie things 
lengthy, e. نع‎ whole of the fourth act is سب‎ to the long and tedious 
dialogues between two Gandharvas. The second at. describes the 
beauties of the garden, and a part'of the last act gives a large number 
of verses in epic style about several . geographical places from 
Laka to Ayodhya. This was partly due to the fact that the plays for 
their reputation depended largely on being read, not witnessed, however 
important it may have been for the poet to secure the honour of public 
performance. ت‎ v dcr XP X» Renee 


But the merit of Somegvara’s work liés: in the fact that though it 


exhibits all these characteristics of the later drama, prose as well as 


verses in it are written in an elegant and effective style, which has 
always marked his compositions. He has tried to dramatize the 
whole of the Ramayana, but has utilized his long and unwiedy 
subject-matter in a judicious way, as a result of which his acts generally 
do not degenerate into something like separate plays, as has happened: 


in the case; of the Balaramayana of Raja$ekhara. In the end, a 


number of lyric verses can be cited as poetic achievements 05 
Rama being abashed at his praise for his. valour before. Parasurama 
expresses exeniplary modesty— 520 و‎ > ; 


02 


भग्नं जीणे त्रिनयनधनु यन्मया दैवयोगात्‌ 

यस्संसोढः शिशुरिति रणे वैनतेयेन चाहम्‌ | 

लोकः प्रीत्या तद्‌पि किल मे पौरुषं भाषमाणो 

ardi, कार्या न खलु महतां سو‎ निर्निमित्तम्‌ ॥ (71. 9). 


E Jatukarna, a pupil of Vasistha, describes Dagaratha sitting with: 
Rama, comparing him with a great Banyan tree— 


राजा aaa ۱ 
प्रोहणात्मतुल्येन वटवृक्ष इवोन्नतः ۱ (II. 44). 


And Dasaratha, deeply aggrieved at the idea of Rama’s banishment, 
expresses his agony — 


मातः Tet तपनतात विभो नभस्वानू 

सवे हि वित्थ ated वदत प्रसह्य । _ 

का दुर्दशेयमधुना मम वर्तते य- 

न्मूच्छा و‎ गच्छति न गच्छुति जीवितब्यम्‌ ۱ )111, 18). 


E 
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Touching tarewell of Rama to Ayodhya and its people— 


भास्वदूगोत्रचरित्रचित्ररुचिरप्रासाद तुभ्यं नम- 

gai वन्दे सुकृतानुरक़जनतामेध्या मयो ध्यां पुरीम्‌ | 

raed पुरवासिनः सविनयं युष्मानिद्दायुष्मात 

चमाभारं मरते समुद्धरति च स्वस्त्यस्तु TEE (111. 35). 


And a charming description of the moon-rise— 


murs मन्मथस्य त्निभुवनवनितामानमी नावक्ृष्ट यै 
कैवतंः, केरवाणां प्रियसुद्ृदम्तत्रोतसां शैलराजः | 
TUM MAMA, रथचरणचमूचक्रपालस्य कालः 
शुङ्गारस्योपकारः किरति रतिमप्तावोषधीनामधीशः ॥ (IV. 53). 
Rama’s dejection when he knew that Sita was carried away— 
दृष्टि: स्पष्ट तरगतमपि प्रेते ना श्रमिश्रा 
दूराइवाने नहि पटुरयं TEU कण्ठः | 
qaga प्रचलितुमिदं न इम' मुह्यतो मे 
° aR कचिदचिरयन्‌ घरस पश्य रमेव ॥ (V. 40), 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


| 
| 
| 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


IV ISLAMIC CULTURE SECTION. 
(13) SHAH WALI ALLAH ON PREDESTINATION 
by 
PROF. FAZAL MAHMUD ASIRI, M.A, 


Predestination, an integral part of the faith ofa Muslim, has 9330 
debated through: the ages, without being decided in favour of anything, 
for or against it.. Actually theologians and scholastics ware ९011231181 
to take it up against the charges of the sceptics and the non-believers 
and to explain away the apparent contradiction of the “Predestination 
and the punishment for human actions” given in the scriptures. Pre- 
destination, argued the sceptics, makes punishmsat for actions 
meaningless, and if it takes place, it would be nothing but sheer injus- 
tice. Nearly all eminent scholars and theologiaas in Islam inclu ding Iba 
Hazm, Razi, and Ghazzali, have tried to give an answer to this charge. 
Shah Wali Allah too has explained- this controversial point in his Huj- 
jatullahil Balighah in hisown peculiar way. But I must admit here that 
his answer to this question is as complicated aad coafusing as that of 
any of his predecessors. 


According to S111 Wali Allah, all-things-to be, their nature and 
time and mode of appearance, were fixed ina regular chain of cause 
and effect long before the process of emanation started. Divine Will is 
actually the planner of all these things and the Will of maa is just 
like ‘a reflection in the mirror vis a vis the formar. As for the 
p&nishment and reward, they are nothing but the natural 0418311202 
-Consequences of the actions. 


“The deeds of men are primarily determined by their individual 

Will. But as for the Will itself it is coatrolled from without. A man’s 

State in this respect is similar to one who intends to throw a stone. He 

"does not possess a powerto make the stoae move without supplying 

.forceto it. Now the question arises, if the deeds are created by God 
“and also the Wiil of man, then why should mon be punished for them? 


“Reward and Punishment, as a matter of fact, are nothing but 
application of some divine acts on other acts. At first,God creates one 
State in a man and then He creates another (of pain or comfort) in him 

relevant to the first state. This can be put in another way. At first, 

One State is created in man and then another state follows as an indis- 

` Pensible and unavoidable outcome. Itis just as the raising of tempe- 
Tature of water is to make it realy for the process of evaporation, . 
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“Jn reward and punishment man’s choice and acquisition are not 
conditioned by reality. That is Nafs-i-Natiqa does not receive effects 
of the deeds which are not supported by it, and God does not punish or 
reward any one for the deeds which do not effect the Nafs-i-Natiqa. 
As it is proved so far, it can be easily understood that the choice or 
ikhtiar which has no permanent entity, can stand as 8 condition to re- 
ward and punishment, and can create a second state’. (Hajjat Vol. I, 


334). 
At another place Shah Wali Allah discusses the same problem in 
the following words: 


“Whether anything will materialise or not is ` decided by the Will 


or Intention in the Highest Heaven or IN the place lying between 
Malai A’la and Tajali” A’zam (the Sphere between Angels and Divine 
Illumination). The means to be adopted for the appearance or other- 
wise of a thing is also fixed there without the possibility of any state 
of suspense. The Philosophers who believe that doing or not-doing of 
a thing lies purely in the ikhtiar or will of man, have not realised the 
nature of this Will of the Highest Heaven. 


«Our argument against the belief of the philosophers ig that when 
a man intends to take a pan, to his mind lifting or not-lifting of it is 
equal. But the superior. expediency (Maslihat Faqani) has already 
decided what shall actually take place............ 


“Jt 1s possible you may think that such a state suggests ignorance 
of the superior expediency ; that is, what has made appearance 
of the thing necessary? If so, how should it be a point out of the 
points of Truth? My answer to this is, that there is no such thing as 
ignorance in this case; but, on the other hand, it suggests cognisance or 
` Knowledge as also the fulfilment of the truth. It would be ignorance 
if it were said that that thing is not necessary. All religions deny this 
ignorance as they express their faith in the “providence or Fate. That 
is, it is believed by all that ‘What has befallen you was inevitable, and 
what has not befallen you was impossible.’ 


«When you {say doing or not-doing of that thing is right itis a 
true knowledge and not ignorance. For instance, if you see a person 
doing a thing, you. may think it is done out of compulsion as a stone 
when thrown may run on and on. But that is not correct. Or if you 
say that it is done without any cause or force applied from outside, 
yout observation would again be wrong. Thatis, if you believe that a 

: man’s will only carries out the orders of the superior expediency and 
personally one does not feel an urge for it, it is wrong. The actua 
position lies between the two-personal will and compulsory force from 

. without. That is to say, personal willis an effect which does not 80 

against its cause and that with the cause already there the action cannot 
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be avoided. The position and the state of the personal will is that it 
gets pléased or displeased by its own state, Otherwise, by itself, it has 
no concern with the higher control. 


“If you believe that doing of a thing or not-doing of it was equal 
for you; you preferred doing it and that will of yours is the real cause 
of it, you will be rigat in oae respect, because the religion has mention- 
ed about this will in order to make the commands reasonable." ( Vol. 1 
50). 


"According tothe Hadith" says Shah Wali at another place dis- 
cussing different grades of predetermination, a muslim's faith is not 
perfect unless he believes in the power of determining good and evil b 
Fate". That is, all what has come upon one whether it is good or evil 
is the work of Fate. Providence, in other words, is only fixing of the 
causes for the effects, and once the causes are fixed, there is no ossi- 
bility of avoidance of the effects. ۳ 


The order of fixation of the causes, says, Shah Wali, lies in five 
grades: 


1, In eternity God decided to create a universe and giveit a 
appropriate form, with the complement of all पा 
qualities, aptitudes, and relative attributes, After Hee 
God, by his perfect knowledge, designed a particular 
shape for every species and assigned ita place in th 
order of things of the universe-to-be, (By universe I 
mean entire creation). 


2. The second grade is of the fixation of values 
about fifty thousand years before the creati 
EC ہت‎ „created the ideal forms and t 

me ot their material appearance. F i : 

fixed the time of the वा of : MI 
everything concerning his life. That is, how त; 1 
will oppose him and how, on account of that oppositi : 
he will be condemned, all was determined. De 


of everything 
on of the uni- 
hen fixed the 


3. The third grade is the creation of Adi i 
a : 10 th 
of all of his progeny in the world of رھت‎ NS 
Mithal). By assigning light or darkness to each human 
form, God also fixed capacity for virtue and sin in all 


of them. They were given the power of i 
t ve! unde 
their own self and the Divine Existence, 


4. The fourth grade is measuring and judgi 

Judging b 
children in the womb as the souls Kak ce ed 
The angels come to know by divine illumination of the 
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future actions. of the children and they behave with then. 
according to that. 


5. The fifth grade is regulating of the events before they des- 
: cend upon the earth, from the Haziratul Qudus. At 
first, an ideal form of each event comes to the world and. 
a news concerning it spreads far and wide. Shah Wali 
saw himself many times these ideal forms of the events. 


. The events created in the higher heaven descend to the earth 
according to the Record prepared in Eternity and preserved in the pro- 
tected Tablet (Lauh-i-Mahfuz). But, sometimes, events before they 
change from ideal form into a material one, are cancelled. But this 
cancellation of events is restricted to the ordinary events, which have 
no bearing on the system of the universe. The events or the proposed 
causes of the effect by which the life of the universe is maintained 
regular are inevitable. They are not at all cancelled. The prayer of a 
man or a good deed such as giving alms to the poor prevents any evil 
from materialisation. But that too is written in the Great Record that 
such an event will be cancelled for such and such reasons. 
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(14) Tug ADMINISTRATION OF MU'AWIYAH 
by 


MOHAMMAD IQBAL ANSARI, FAZIL (NADWA), M.A., B. TH. 
CALIG.) 


Few men in the long and chequered history of Islam have been so 
grossly misunderstood and misrepresented as Mu’awiyah b. Hbi-Sufyan, 
the founder of the Umayyad Dynasty, He lived ina fime of inflamed 
passions, and so he has been painted either with the pallets of love or 
with the scalpet of hatred. Both these extremes are as unilateral and 
unjust towards the man as towards truth. In this paper my endeavour has. 
been to judge Mu’awiyah as an administrator and assign him his proper- 
niche among the muslim administrators, I have intensively and criti- 
cally examined all the available. arabic works on the subject and haye, 
So far as possible within the limited Space and time at my disposal, done 


-my best to throw lighton the administration of this great historical 


personage, who displayed unique genius in this particular sphere. He 
divided the country into various provinces, established new officers, or- 
ganised police force, built up cantonments, developed agriculture, carried 
out great irrigation schemes, sank wells and built dams, gave new life 
to the army, founded Arab thalassocrasy and reformed the public 
treasury. 


Religious Works: 


The orthodoxy has generally depicted Mu’awiyah as a secular ruler 
and he appears to be so when compared to pious Caliphs. But in the 
light of his services to the religion we may assert that he was religious 
at heat. He purchased at the high cost of 7001 dinars or twenty thou- 
sand? dirhams the sacred shawl of the prophet given to Ka’b b. Zuhair 
in reward for his famous panegyric about the Prophet -which was in- 
herited by all the Succeeding Caliphs and they used to wear it on the 
occasion of the two’lds. rf 


His attitude towards the mothers of the Muslims, the wives of the 
Prophet, was praiseworthy. He always paid them his best respect and 
regard. Beside the intermitent amounts of five or ten - thousands he 
sometimes presented to ‘Aisha, the famous mother of the Muslims, a 


1. Alusi V. 3, p. 133... ¢ d 
2. al-Kamil V. 3, p. 105. -` 2 क अक نیہ لی‎ RA 
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sum of one lac outright?. Once she gave to Munkadir b.-'Abdullah a 
sum of ten thousand out of the money received from Syria. 


2 4 
As his last request he enjoined to put in his eyes and mouth the 
relics of the Prophet—a little of his hair aud a pairing of his nail, which 
he had oreserved—and leave him alone, with the most Merciful of the 


Mercifuls. 


No separate organisation for the prop igation of Islam in hi, reign 

is traceable, nevertheless every opportunity was availed of and Islam 

made gigantic progress. A large number of Barbars from North Africa 

.adopted Islam and to check their mutiny and frequent apostacy he foun- 

ded the city of Qairawan. A good number of Romans, too, embraced 

Islam. The vesture of the Holy Kaba used to be of an ordinary cloth 

in the days of first two Caliphs, ‘Uthman, the third Caliph, was the first 

to cover it with a costly one. Mu'àwiyah decorated it with embroidered 
-cloth and permitted the stripping of the vesture, for before that the new 
عمف‎ was thrown over the olds, and appointed servants for its mainten- 
ance". A number of mosques were built during his reign and the old 
“ones were repaired. Ziyad expanded the great mosque of Basra and 
‘had it constructed anew with bricks and mortar’. After the conquest of 
‘Cyprus anumber of mosques were constructed along with the Muslim 
-colony?, and ‘Uqbha b. Naf’ constructed a grand mosque for Juma’h 
.Prayers!, At Basra “Abd al-Rahman b. Samurah got a mosque cons- 
structed in the Kabul Style!!. Maslamah b. Mukhallad introduced the 
-addition of minarets to the mosques of Egypt!?. 


Beside this expansion in the mosques, he also did his best to see 
that the commands of Allah and the instructions of the Prophet were 
srightly observed, on one occasion he is seen teaching people how to 
‘perform ablutions!3. On another occasion he is found differentiating 
between obligatory (Fard) and the optional (Sunnah) and proclaming 
on the pulpit, “I have heard the Prophet that the fast of ‘Ashurah is not 
obligatory. I keep fast today, every one amongst you may keep it or 
break it as he pleases. When he saw the women decorating themselves 


3. al-Mustadrak V.;4, p. 13. 

4. al-Tabaqat V. 5, p. 18. 

5. al-Suyuti p. 135. 

6. Isti'ab V. I, p. 262. al-Suyuti p. 135. 
7 

8 

9 


Ya'kubi V. II, p. 283. 
al-Baaduri p. 355. 
9. Ibid p. 160. 
10. Mu’jam V. 7, p. 193-194. 
11, al-Baladuri p. 404. 
12. Isabab V. 3, p. 855. 5 
13. Abu Daud Ch. on the Ablution of the Prophet. 
14. al-Bukhari Ch. or the Fast of ‘Ashura. 
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artificial locks of hair, he ascended to the pulpit with the‏ من 
Pane PAT and and declared, “I have heard the Prophet saying that the‏ 
Israelites were ruined when their women used this!5.” When Jabalah‏ 
b. Suhaim, saw rope round his neck and a child leading him and asked‏ 
what he was doing Mu’awiyah replied “I have heard the Prophet saying,‏ 
«who has a child let him act towards him as a child.” Such was his‏ 
enthusiasm to follow the example and carry out the commands of the‏ 


Prophet. 


Public Reforms: 

Apart from the expansion of the state and the spread of the Islam, 
Mu’awiyah did a lot for the interest of the public and welfare of the 
people at large. “He continuously interested himself in agricul- 
ture. He paid special attention to the development of the province, 
least favoured by nature, the Hijaz. His example which was copied by 
his relations and most influential contemporaries, brought this region a 
century of prosperity under the Umayyads such as it was never to see 
again. Inthe land of Mwsina and Mecca and Taif, Mu’awiyah carried - 
out great irrigation schemes, wells and built ۰ 


Due to these canals there was a huge increase in the productive 
capacity of the land and the danger of famine was completely removed. 
Mu’awiyah himself was deeply interested in this project; some.of the 
most important and noteworthy canals built under him are *Kizamah, 
Azraq, and Shuhada!8. Ziyad got reconstructed the Ma'qal!? canal which 
was formerly dug in the reign of ’Umar and was 0312286020. His son, 
Ubaidullah, the governor of Mesopotamia, constructed a canal through 
the mountainous region of Bukhara?!. Beside the canals, dams were 
built in the valleys to hold back water in the rainy season?2, The 
increase in the output due to these canals can be apprehended by the 
fact that in Medina and its suburbs alone one and a half lac “wasaq of 
dates and one lac *Wasaq" of wheat was produced. 


Mu'awiyah founded a number of new towns and rehabilitated some 
ofthe deserted ones. Mar'ash, an old deserted town of Syria, was 
reconstructed and rehabilitated. The famous town of Qairawan?3 which 
afterwards became the central place in North Africa, was founded 


15. al-Bukhari Ch. on Adab. 

17. Enc. of Islam V. 3, p. 618. 

18. Sahmudi V.2, p. 117. 

19. al-Mustawfi p. 289. 

20. Baladuri p. 366. 

21. Tabari V. 7, p. 169. 

22. Sahmudi V, 2, p. 321. 

23. From persian Karawan, whence Eng. caravan, see Hitti p. 191. 
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by'Uqbah b. Naf’ who used it as a base against the Barbar tribes24. A 
body of persians were transplanted in the year 42 A.H. by Mu’awiyah 
from Balabak, Hims, and Antioch to the Sea coast of the Jordan i.e. 
Tyre Acre and other places; and he transplanted in the same year or 
one year before or after certain Asawirah (persian armed Cavalry) from 
Basra and Kufa and certain persians from Ba’labak and Hims to 
‘Antioch25, In the year 49 or 50 A.H. he also made some of the Zutt 
and Sayabijah of al-Basrato settle at Antioch?6. He also settled certain 
artisans and carpenters along the sea coast to improve industryZ. But 
more important than this was establishment of new Muslim colonies at 
different places, especially on border regions, which ultimately reduced 
the danger of foreign invasions and the Muslim population increased 
in newly conquered towns. Such new colonies were founded at Antaki- 
yah (Antioch)?s. Phodes2 and Arwad3o respectively in 43 A. H., 52 
A. H, and 54 A. H. : 
E RETE 
‘Umar had fixed a sum of ten dirhams as stipend for the infants 
‘of the warriors which varied from time to time. Bu’awiyah retained 
it with the amendment that it was given after weaning. 


To ward off the public against wild beasts and venomous reptiles 
has always been considered creditable for a ruler in civilised countries. 
Even in this respect Mu'awiyah does not lag behind and we find him 
taking a wise step against the scorpions which became a source of per- 
manent trouble to the inhabitants of 1 


Civil Administration: 


What distinguishes Mu’awiyah from other Umayyad Caliphs is his 
‘extraordinary. administrative capacity and his matchless political 
insight. He was the first Caliph and the founder of the Umayyad state; 
‘naturally his reign should have been incomplete but even if cursorily 
glanced it comes out as a model of civilised state; and none of his 
OS have achieved so much in the administration of the state as a 
“whole. क्य x 


The credit of his successful administration goes tohis intuition 
in choosing the ablest administrators and the best leaders as his lieute- 
nants. He had at his disposalthe best-services of the most noteworthy 

24. Mu jam V. 7, p. 194 Hitti p. 213. 2 

25. ai-Baladuri p 117. 3 3 

26. Ibid .م‎ ۰ : 

27. Ibid pp. 110, 148. : 
28. Ibid p. 154. 

29. Ibid p. 244. 

30. Ibid p. 464. : 

31. Mu'jam V. 8, p. 293, Baladuri p. 178. - 
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aL nd the counsellors of the time—‘Amr b. al-As, Mughirah 
MON and d rad b. Abi Sufyan and took their advices in all . 
important matters. They are considered to be amongst the foremost 
sagacious of Arabs32, _ To the names already mentioned . we may add 
those of Dhask b. Qais, Abu-al-Aiwar al-Sulami, Muslim, b. “Ugbah, 
Busr b. Abi Artat and Habib b. Maslamah33. 5 


١ 

For the administration of a country it has been the practice to 
divide it into different provinces. Mu’awiyah also followed it and 
retained the distribution effected by ‘Umar ; the new conquests in the East 
were added to Khurasan and those in the West were amalgamated into 
Egypt. Each province had a governor and a number of ‘Amils (Admin- 
istrators) for different districts and towns. While selecting the candi- 
dates, Mu’awiyah gave special attention to their abilities for the posts 
assigned to them. Ziyad, also; was a great expert in the matter and the 
qualifications prescribed by him for various administrative services are 
preserved in the books of history3+ and deserve to be followed. as 


Police force has always.been regarded indispensable to maintain 
internal peace of the country, Mu’awiyah paid special attention to it and 
deputed adequate police force in. Mesopotamia which had been the scene 
and centre of internal troubles and Kharijite outbursts. Forty thousand 
policemen were deputed in the town of Kufa alone and five hundred of 
them to watch the Mosques35. Sufficient arrangements were made to 
have strict watch over history-sheeters. Mu’awiyah ordered Abu Darda 
to take down the names of mischief-mongers and scoundrels at Dema- 
5001536, Ziyad appointed Ja'd b. Qais al-Tamini to keep a vigilent eye 
over the riotous and seditious people37, The result of such measures was 
all round peace and safety prevailing everywhere. No body could dare 
to pick from the way a lost thing; women passed nights alone with their 
doors wide open. Ziyad used to say that even if a piece of rope was 
lost between kufa and Khurasan he would certainly know the offender, 
One night he heard the bells ringing in a house and he was told that the 
people were watching the house. He asked them not to do so and added 
that he himself w ould be resposible for their loss, if any38, 


Mu’awiyah was first to use the post (Barid) for the speedy 
‘transmission of the news and of ever changing affairs. Philologically 
-“Barid? means twelve miles and as the distance they. could manage 
~ between two post stages was so many miles so they named the system. 


32. al-Suyuti p. 138. 

33. Encyclopaedia of Islam V. 3, p. 618. ` 

34. Ya'Kubi V. 2, p. 280. 

35. Tabari V. 7, pp. 77-89. 

36. al-Adab al-Mufrad section on Zann. p. 188. 

37. Tabari V. 7, p. 78. : 

38. Ibid. pp. 77-79. : nene BRE ad 
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after it However, the System was “that trained horses . were put at a 
number of places. When the carrier of the urgent news arrived at one 
of these places and his'horse was tired, he -mounted in its stead a rested 
horse and so he: would:do.the same at the next place, and the. next till 


he arrived speedily39. ; 


Another invention of. Mu'awiyah's in administration was the 'des- 
patching registry’ or the office of the seal (Diwan al-Khatam). ‘Abdullah 
b. ‘Aws al-Ghassani was appointed to it and was entrusted with the seal 


bearing the inscription. 


~ 


(Every deed has its meed (40 or 


(There is no power but with Allah)*t. This office was considered 
one of the most important offices and had a continuous tradition to the 
middle of the ‘Abbasid .dynasty—then it was 20011906042. Its function 
was that there could be an office with ‘Civil’ servants init when an 
official memorandum came from the Caliph with an instruction, the 
memorandum was - brought to the. office, à true copy of it was made, it 
was then pierced by a thread and sealed with wax as is done nowadays 
with legal documents. It was finally stamped with the seal of the 
officer in-charge ‘of this office*3. The reason of Mu'awiyah's instituting 
this office was that he commanded one lac dirhams to be given to a man 
and he opened the document and made it two lacs. When the account was 
taken to -Mu'awiyah he disowned that and said, “I only credited him 
with one lac." Then he made-him refund it and created the regis- 
try of the seal: from that day, so that memoranda should be despatched 
SET seal, ॥0 01९ knowing their content, and no one being able to alter 
them.44 - ^ ۲ : : 


.  Mu'awiyah took keen interest in reforming the finances. “He used 
"the business experience of the Sarjunids to organise the financial admi- 
nistration. This fiscal reform gave him the resources required to main- 
tain his armies, carry out -desirable public works and pay the subsidies 
necessary to secure the success of his plans‘. “He began by revising 
and reducing the enormous pensions granted by preceding govern- 
ments without regard to the services rendered 10 the state. Down to 
his time the central treasury of the Caliphate had been supplied by inter- 
mitent and always unwilling contributions extorted from the provinces, 


ed جج سس‎ 0000056600000002 provinces a 
EE O aap IG CU CM KE EMEND EE 


40. alti p. 136. à : 
41. al-Tanbih p. 262. ` $ ۰ E مو جو‎ te 5 


42. al-Fakhri pp. 148-149, al-Su asserts that: it continued with the: 
‘Abbasid Caliphs to the vide al-Suyufi p. 136: .. CES 


43. al-Fakhri p. 149. - 
44. al-Fakhari p. 149. SR 
45. Ibid .م‎ 149, al-Suynti p. 136. SEN 
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| Mu'awiyah, endeavoured to settle the amount to be paid by each pro- 
vince and to. regularise its collection. Under him the treasury ceased 
to be a relief fund which the conquerors claimed to use as they pleased. 
Heturned it into the treasury of State intended to cover general expenses 
to secure the representation and the defence of the empire46." 


The Muslim coinage, also, owes its origin to the creative genius of 
Muiawiyah. Down to his reign the Muslims had no special coinage of 
their own and chiefly used Byzantineand Persian money, either impor- 
ted or struck by themselves. - On the request of Ziyad he struck first 
i black dirhams which proved defective, He also struck dinars on which 
| was inscribed the effigy of a man girded with a sword. 


The reign of Mu’awiyah is also remarkable for justice, impartia- 
lity and indiscrimination. A number of responsible and important posts 
were assigned to non-muslims. The Caliph's physician, Ibu Uthal, was 
-a christian whom he afterwards made financial administrator of the 
province of Hims—an unprecedented appointment for a christian in the 
Muslim annals, Sarjun Ibn MansurS$ another christian, was the 
private secretary to the Caliph. The Umayyad poet laureate, al-Akhtal, 
| ‘belonged to the Taghlib, christian Arabs of al-Hirah52, 


Notonly were non-Muslims given posts in the state but their reli- 
gious and civil rights were also respected. A mosque was constructed 
near the cathedral of St. Johnin the Caliphate of *Umar. Mu'awiyah 
intended to expand the mosque which would include the church. When 
‘the christians expressed their unwillingness to the proposal he dropped 
the idea completely53. ‘Uqbah b. Nafri’, the governor of Egypt was in 
‘need of a plot for his personal requirements. His servant asked him to 
‘occupy some tract uncultivated but he rejected the proposal and remarked 
‘that it was a condition of the agreement between the clients (Dhimmies) 
that no piece of land would be taken out of their possessions, 


. An efficient judicature forms an inseparable part of a well-organised 
State. Beside appointing Qazis at different places to decide local cases, 
۳سا‎ 7 002000 E کیج یز ا‎ क EMEN - ۱ 


46. Encyclopaedia of Islam V. 3, p. 618. . 


d a AT Encyclopaedia of Islam V. 3, p. 621. 
| 48. Encyclopaedia Britanica V. 5, p. 33. 
। AE Kitab al-Nuqud p: 32-33. ` 3 


50. Ya’kubi V. 2, p. 265. Hitti p. 196. . .. 

52. Tabari V. 2, p. 283. $e s rog m aes 
53. Hitti p. 196. i 7 

54, Baladuri p. 331. 
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àn opportunity for high and low, without 
any. discrimination, to approach him pei sonally every day, in the mosque 
‘with his grievances and seek their redress. It has already been mention- 
ed that it formed the part of his daily routine. But it was not the case 

with the Caliph only, his governors too followed suit. Ziyad, generally 

depicted as unjust and tyrannical, was also very particular to maintain 

justice. Because of the heavy work and responsibility of the governor- 

ship of the two provinces of Kufa and Basra he seldom had an oppor- 

tunity of coming in contact with the people at large; so he ordered his. 
subordinates and his personal staff to present before him public grie- 


vance.55 ‘ 


पान्त himself “provided 


Military Organisation S 


wonderful troops always ready to play their double part, the Jihad 
abroad, and the maintenance of peace and the unity of empire at 
homes6. . ts a t; 

His great. work was .the creation of the Syrian army of troops. 
‘blindly devoted.to their sovereign. It formed the great military reserve 
of the empire for his. successors, and inexhaustible nursery of soldiers 
"and leaders. He was able to keep in training by annual invasions. of 
‘Byzantine territories, Razzias.on a large scale rather than campaigns. 
“with a definite plan of. conquest. . By thus keeping the enemy engaged. 
“at home, he managed to defend his own frontiers very efficaciouslys7. 


_. If after his ascension to the Caliphate, he rarely left Demascus— 
henceforth the official capital—to lead his armies in person, he neverthe-- 
‘less was still the ‘real organiser of victory.’ He looked to the comfort 
and the equipment of the troops, doubled their pay and saw that they 
‘were paid with a regularity hitherto unknown. His rival, 'Ali said that 
on the call of Mu'awiyah the Syrian army "would take the field with- 
out demanding pay, not two or three; times a year only, wherever it: 
pleased its leader to take them58, : 


For the first time in the annals of Islam, Mu’awiyah divided the 
army into two—Safiyah and Shatiyah—to the seasons and climates of 
different countries. The Shatiydh or the winter army, wasto fight in 

.95. Magrizi V. 1, p. 208. S 
56. Ya'Kubi V. 2, pp. 279, 280. 

57. Encyclopaedia of Islam V. 3. 

58. Ibid p. 618. 
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the winter season and in. cold regions. The Safiyah or the summer. 
army, was to. wage War in hot countries. He, also, introduced the use 
of catapult on a large scale. In the seige of Kabul the rampart was. 


stoned and broken by the catapults5?. 


He constructed military fortresses and cantonments at all impor- 
tant and strategic centres. He especially fortified’ Syria which was in 
constant threat of Byzantine incursions and reconstructed there the. 
ruined Roman fortress named Jabalah$0. i 


“A fort was erected for Jabalah outside the old Greek one ۵ 
inhabited by monks and others devoted to religious exercises. Antartus. 
(Tertose) was a fortified town which was captured by “Ubaidah and. 
was evacuated by its holders. Mu'awiyah built. Antartos and fortified. 
it giving the fief to the holders of the fort. The same thing he did with. 
Maraqiyah and Bulunyahé!, A new fortress at Rhodes was built which 
remained a military centre for seven years. A fortress named Qasr 
Khal was built in Madina’. The cantonments were built at Cyprus and 
Arwad and the cities of Qairawan and Mara’sh were founded chiefly 


for military purposes6s. 


Arab thalasocracy also dates from the glorious reign of Mu'awiyah. 
He organised the Arab navy while his lieutenants utilised it for the- 
conquests of Cyprus and Rhodes and on two occasions his son Yazid, 
besieged Constantinople. He was so fond of maritime adventures that 
he succeeded at last in obtaining the permission of ‘Uthman and invaded’ 
Cyprus with 500 battleships. On resuming the Caliphate he did his 
best to improve the navy which in a few days surpassed the Byzantine: 
navy. He installed shipyards to manufacture battleships on all impor-. 
tant coast65—towns; the first of its kind was built in Egypt in 54 ۸.۰ 
other shipyards were at Urdun and ۵۰ 


In the days of ’Uthman the navy and the land forces were under 
one supreme command. But the improvement he made in the navy 
necessitated a separate command for it and Mu’awiyah was the first to 
introduce the office of the admiral as the supreme commander of the 
naval forces. ’Abdullah b. Qais al-Harithi was one of the admirals 


59, Encyclopaedia of Islam ۷۰ 3, p. 618. 
60, al-Kamil V. 3, p. 174. 

61. al-Baladuri p. 140. 

62. Ibid p. 140, 

63 Ibid p. 344 

64. Ibid p. 160, 6 and 7. Ibid p. 124. 
65. Hush al-Muhazrah V. 2, p. 199. 

66. al-Baladuri p. 144. : 

67. Usudulghabah V. I, p. 297, 
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who led fifty sea invasions wherein not a single muslim was lost. Jana- 
dah b. Abi Umayyah was another famous admiral who continued his. 


activities even in the reign of Yazid68. 


` These tremendous reforms in all the realms of the empire, made 
him the first sovereign of Islam, the first ruler to enjoy a definite and in- 
dependent authority. "When writers, jurists, encyclopaedists and com- 
pilers of anthology have to-guote a- trait or Saying illustrating kingship 
or the conduct of the state, they rarely hesitate to credit it to Mu’awi-. 
yah®, He was not only the first but also the most perfect type of Arab 
King; and not only the father of a dynasty but the second founder of 
the Caliphate after "Ummar?9. To his Umyyad successors he bequeathed 
a precedence of clemency, energy, astuteness and statesmenship. Hé. 
was a good father and a devoted husband; we find him conscientiously 
performing his religious duties and dying a good ۰ وت‎ 


0 


68. Encyclopaedia of Islam V. 3, p. 621. गल का اک یه‎ ETE ume or 
-69. Hitti p. 194. mg 
70. Encyclopaedia of Islam V. 3, p. 679. ~~ 
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(15) A PAPER on “SHAYKH 'InAQr's STAY IN INDIA" 
by 
Dn. Yoc DHYAN AHUJA, M.A. PH.D., 


It is believed that Shaykh Fakhru ‘d-Din Iraqi left Iran in the 
company of Qalandars and came down to India. Finally he was at 
Multan in the monastery of Shaykhu’ 1 Islam Shaykh Bahau’d Din 
Zakariyya. The Shaykh recognised 115975 qualities and conferred upon 
him his special khirgal,. and specified a cell for his chilla, or the 
` quadragesimal secluded 86٤11672, ° is 


, Closing his door upon the visitors, ‘Iraqi spent ten days? of solitary 
retirement in the cell. On the eleventh day he fell into a trance, and in 
that state he composed* the following ghazals "which, with eyes full of 
tears, he was heard singing in loud tones: 


زخستون soh‏ کاندر جام 959 زچشم مست كو ہاں وام کردند l‏ 


Now Shaykh Baha-u'd-Din Zakariyya was a follower of Shaykh- 
u’ sh-Shuyükh Shihab-u’ d-Din Suhrawardi and, according to the insti- 
_tutes laid down by him, it was incumbent upon the disciples to keep 


— تسس 
eal (1) T. H. L. Fol 180b; (ii) T.F. N. p. 405; (ii) K.G.L.‏ 
(i) D. A. O: p.10; (ii) M. A. 5., p.32; (iii) N. J. N. p. 392.‏ .2 


(iv) M.S. B., p. 46; (v) T. H. ,سآ‎ Fol. 130b; (vi) H. R. K., Fol 


187a; (vii) L. N. B., Fol. 5922/1188. 
3. (i) N. J. N., p.392 gives ماه‎ १०६2 a month or two for &ms« ap- 


: parently a misprint. (ii) T. H. L., Fol. 180b, says ‘in the first chilla” 


in place of ten days. The following give ten dàys:—(iii) D. A. O., 
0.10; (iv) M^A. S., p.32; (v) M. S. B. p. 46 (vi) H. R. K., Fol. 


. 187a; (vii) L. N. B., Fol. 8: 


4. (i) T. S. B., p.216, says that on a certain night when Shaykh 
-Baha-ud-Din Zakariyya happened to pass by the door of ‘Iraqi’s closet, 


he heard. that ‘Iraqi was humming the tune of this poem. . This account 


4S: more or-less followed by:—(ii) M. S. K., p. 121; (üi) T.F.N. p. 405;. 


(iv) M. S. L., under ‘Iraq! (४) Q- A. L., Fol. 126. ; 5 

5. The full ghazal is given in the following :--(1) K. S. L, Fol. 
33b; (ii) G. M. K., Fol. 1295-1303; (iii) D. R: J.; Fol, 45a:b; (iv) D. 
R. B., Fol. 44b-45a; (४) L. B. C., p.125-126. 
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strictly occupied in sacred recitations and divine meditation, and not to. 
indulge in diversions. When some of ‘Iraqi’s fellow-disciples heard 
this poem they disapproved of it and protested® to the Shaykh. The 
Shaykh, however, is said to have silenced them with the remark, “For 
you these things are forbidden but not for him.” 


A few days elapsed when, on a certain day, Shaykh 'Imad-u' 1-077 
while passing through the market place heard that some merry-makers 
were singing these verses of ‘Iraqi to the accompaniment of musical 
tells and instruments!. Going ahead, when he passed by the side of the 
tavern, he heard the same song being sung there too. On his return to 
Shaykh Bahà-u'd-Din Zakariyya, he explained the whole situation to 

chim, leaving it to the discretion. of the Shaykh to look into the matter. 


‘Would you repeat what you have heard"? said the Shaykh?, 


“I heard up to this verse,” replied ‘Imadu’ d-Din? and he read out 
the last line of ‘Iraqi’s poem :— ۱ i 


en 


چو خود کردند راز خویشتن فاش عراتى را De‏ بدنام کردند 


“He has attained his goal!” exclaimed the Shaykh on hearing the 
-closing verse. 


_ Hestood up and personally went forth to the door of ‘Iraqi’s 
closet. 
DCM RSS - 2 یں‎ 
۲ 7 Gy OM A. S. p. 32; (ii) D. A. O., p. 10; (iii) L. N. B., Fol. 
:592b/1189. 2 : ج‎ 


7. As given in D. A. O., p. 10 and (ii) M. A. S., p. 32. The fol- 
lowing works simply न्या ‘one of the companions’ :— (iii) N. J. N., 
IE L. N. B., Fol..592a/1188 (v) M.S. B., p.46; (vi) H. R. K., 

ol. 187a. 


. 1. According to D. A. O., p.10 and M. A. S., p.32-33. The follow- 
"ing works tell of the performance in the tavern but do not mention the 
“market place’ ;— 5 


i (iii) N. J. N., p.393; (iv) M.S. B, 9.46; (v) H. R. K, Fol. . 
a. d : 


2. According to D. A. O., p.10 and M. A. 5., | .33; (iii L | N. B. 

. Fol. 592b/1189 says that on. receipt of the reset ipe Se ; got up 
and proceeded to the cell of ‘Iraqi. There he heard from him the last 
verse and remarked,” You have attained your goal." 


3, (i) D.A.O.p. 10; (ii) M-A.S, 9. 33. - 
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. “Why, these prayers in the tavern, ‘Iraqi! Now come out.” an 
the Shaykh to himt. 


‘Iraqi came out and placing his head on the 1९65 of Sbaykh Za- : 
kariyya, he began sobbing till the Shaykh, with his own pious hands, 
lifted him up from the dust.. It is said that thence-forth he did not, 
allow ‘Iraqi to remain in retirement". Shaykh ‘Iraqi is stated to have‘ 
composed the following ghazal at that occasion’ :— E : 


Uaf ३७० g$ fy در كوي خر|بات کسی‎ 


The Shaykh forthwith took the cloak off his august person and 
clothed! ‘Iraqi in it. It was on the same night?, or immediately after; 
that the Shaykh performed the marriage of his daughter, the ‘very 
Rabi‘a’ in point of virtue and modesty, with ‘Iraqi and from this 
daughter of Shaykh Zakariyya, ‘Iraqi got a son who was named Kabir- 


u'd-Din*. 
-——————————  — HU 
4 (i) D. 8. 0., 9. 11; (ii) M. A. S., p. 33; (iii) L. N. B., Fol. 


592b/1189. 


5. (i) D-A. 0, p.11; (ii) M. A. S, p.33; (iii) N J. N. p. 393; 
(iv) M. S. B, p. 46; (v) H.-R. K., Fol 187a; (vi) L. N. Bi, Fol, 
5926/1189. 


6. (i) D. A. O., p. 11 and (ii) M. A. S., p. 33, 
7. (i) D.A.O, p 11. (ii) M. A. رک‎ p. 33; (iii) N. J. N p.393; 
(iv) H.R. K., Fo. 187a (v) L.N. B.. Fol. 592b/1189. 


T. S. B., p.216, states that ‘Iraqi ina period of four years, com- 
pleted the course of fourteen chillas. It is followed by M. S. L. 


8. (i) D. A. O. p.11 and (ii) M. A. 5.5, 33. 

The full poem is given in the following :— Es RIEN 
٠١ (1) K. S. L., Fol. p.85a; (ii) ©. M. K., Fol. 124b: (ii) K. N: K. 
and K. N. L., p.80; (v) K. I. L., p.74; (vi) D. R. J., Fol. 82a. (vii) 
D. R. B., Fol. 729. TESS : کو‎ 


1. (i) D.A.O.,p.11; (ii) M. A. 5., p.33; (ii) N.J. N., p. 393; 
(iv) M. S. B. p. 46; (v) L. N. B., Fol. 5925/1189. | 


2. According to:—(i) D. A. O., p. 11 and (ii) M. A. S., p. 33. = 
‘Later on’ is the version of the following:—(iii) N. J. N. 
P.393; (iv) H. R.'K., Fol, 187a; (v) Q.A. 12) Fol. 126. ٣ 
Fol. 592/1189: (vii) R. W. S. under . - Eu ST 
3. T. F. N., p. 405. 


4. Q. A. L., Fol: 126, gives the name as Kabir ‘ud Din Ismail. 
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“In India, the name of Shaykh Fakhru'd-Din ‘Iraqi seems to have ° 


been confused by some writers with that of Salar-i-' Iraqî. As dis- 
cussed at length by the author of the Qasr-i-'Arifans, some o S the his- 
torians arid biographers of mystics, while writing about Shah Sharaf of 
Panipat, have expressed the erroneous belief that he was the son of 
Shaykh Fakhru’d-Din ‘Iraqi, the Sufi, whereas: his father’s name, 
actually, was Salar Fakhru’d-Din ‘Iraqi, the Qalandar. : mu 


iefly speaking, 1 
of مت‎ add Se of the followers of Shah Mohammad Kirmani, 


r of Shah Ni‘mat-wllah Wali of Kirman. Bibi سا‎ Jamal, 
(0 of Shah-i-Kirmani, was the. wife d of Salar "akhru'd-Din 
‘Iraqi. She gave birth to two scns, Shah izamu'd-Din ‘Iraqi and 
Shah Sharaf Panipati. Salar ‘Iraqi came to India and ultimately 
settled down at Panipat. ll was here $ that. Shāh Sharaf was born and 
here too, later on, Salar ‘Iraqi and -his wife. were. buried. after their 
death. The birth of Shah Sharaf, according to Qasr-i-‘Arifan, took 
place in 602 A. H., that is, four years before the birth of Shaykh Fakh-. 
ru 'd-Din ‘Iraqi, the Sufi (in A. H. 6061.) ۰ PC SERIEM ; 


Our Süfi poet, Shaykh Fakhru’d-Din ‘Iraqi spent a considerably: 


long period of his life in India. Prof. E.G. Browne? truly remarks 
that there is little or no reference to 'Iráqi's personal adventures in 
his verses. But it is otherwise. about the part of his-life.in India. 


Comparatively speaking, ‘Iraqi’s biographers have. given ‘some details. - 


about the rest of his life but as regards his stay at Multan, they do not 
go beyond a few brief allusions. Some of ‘Iraqi’s verses, on the other 
hand, throw light on some of the events connected with his stay here. 


Evidently, throughout his stay at Multan Shaykh ‘Iraqi was occu- 
-pied with his endeavours at spiritual perfection under the care of 
Shaykh-'ush-Shuyükh Shaykh Dahà-'ud-Din Zakariyya. Daulat Shah? 
would have us believe that ‘Iraqi underwent fourteen quadragesimal 
fasts (chillas) in -a period: of. four years’ stay at Multan... This. 
view is however, refuted by. the statement of those- authorities who 
say that it was only once that Shaykh .Zakakiyya commanded ‘Iraqi to: 
retire to a cell for chilla and it was on the eleventh day of this. 
chilla that, as already described, ‘Iraqi composed the ghazal; = - 


نخستیں sob‏ کاندر جام et ७००४‏ زچشم مشت خوبان “aly‏ كرد نك 


5 ORL Fol 125 | 
L (1) Q. A L., Fol. 129. (ii) C. I-H., Vol. IT, Column I069. 
OB ONO 5 c. mE 
3. T. S. B., p.216, This has been followed by M. S. L. ante عرافی‎ 
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. .:Shaykh.Zakariyya seems -to have admired and encouraged the 
young Sufi in every way. In the mystic path ‘Iraqi made great 


‘progress. The spiritual training he received under the affectionate 
‘patronage of Shaykh Zakariyya was the guiding star of--‘Iraqi’s life, 


Jamali, in his Siyar-u’l- ‘Arifin goes to the extent of remarking that 
although it was while ‘Iraqi wasa disciple of Shaykh Sadru’d-Din at 


-Iconium, that he wrote the ranan but, as a matter | 0۶ fact, it was 
just a ‘drop from the cloud of Shaykh Zakariyya’s bounties.’ 


کس ہے 


We.are told that his attainments in the domain of spiritualism were 


“beyond description, and that he had attracted a fairly large number 


of devoted followers in India. 


Needless to say that all this he acquired at the feet of ‘the: great 
saint, Shaykh Baha-u’d-Din Zakariyày. It was here that the founda- 
tions of his later spiritual career were laid. ‘Iraqi, like a true and 
sincere disciple, is never tired of Singing the praises of his: teacher. 
In his verses he has given expression to the supreme sense of his great 


„dove for and faith in the learned saint, They are the true and sponta- 
- neous homage of a devoted disciple, 


In a qasida, describing his own stafe of mind and the praises of 


. his teacher, he speaks :— 


روشنان sii)‏ دل جو مصنا بینند : ۰ روی دلدار در آن asl‏ دید Siig‏ 


هر صفا تے 88 عقول io‏ در یا بد - ذإت أو زان همه إوصاف eda) | yee‏ 
خوش‌دلان از ردهن ]39° زھشتے دارند < 65 ky‏ $& دكر طاذفه. ७४५ Joy‏ 


Here ate some lines from one of-his famous panegyrics. They are 


` ‘s0 full of genuine emotions. 


می بياور ساتیا تا خويشتن راکم زنهم کارخود چو زلف خوبان درهم و برهم زنهم . 


بای چون le»‏ لتدس بر ذروہ سک رک نوجم_ دست در فتراگ صاحب هت اعظم Pe)‏ 


SSID: aaa الك ھچ‎ 
4. R.W.S., under letter . 
1. 5.1) J. Fol. 15b; 


+1 ٤٘ ۹7۳ (i) M. S. L., under Iraqi; (iii) T. F. N., 
` p.405. s = : l 


3. T.S. 5.,.215-216. 
4. K.S. L., Fol. 20, contains a part of this qasida. : 
: The 025102 is given in the following :-- (11 ) D. R. B., Fol. : 23b-25a 


K.N. Ki, p. 17-19; (iv). K N. È.. ७. 17-19; (v) K. I. L., 16-18.‏ وش 


5: (i) K.S. L, Fol. 20a-20b: (ii) D. R. B., Fol. 25a-25b; (iii) 
'G. M. K.: Fol. 144a; (iv) K.N. K., p.19-20; (v).K. NL D19202 
(vi) K. Í. L., p.18-19. HM 
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. At-another place he continues his earnest eulogy in the same strain. 


` ` When Shaykh Zakariyyà's time drew near he called ‘Iraqi to his 
"presence and assigning all the affairs to his charge! appointed him as 
“his suecessor?. This done, the Shaykh breathed his last in the year 
` 666A. H. : 


The death of his godfather was a heavy blow to ‘Iraqi. How 
‘be imagined from the pathetic verses in 


deeply shocked he felt can well. rerses 
which he laments the sad loss, He pours out the sorrows of his grief- 
‘stricken heart in a long elegy of about eighty verses. Some opening 


verses of the first stanza run as follows? :— 
ye 2. ماند 5 دل‎ yy و دست از كار دیده ہے‎ CREARE 3 کارم‎ 
ته تالم زار‎ De مندم‎ oo छा wg نه‎ ph plo 
خاک بر فرق سر چرا نکم 7 چون نشویم بخون دل رخسار‎ 
During the course of his stay at Multan ‘Iraqi’s circle of intimacy 
appears to have remained confined to his spiritual guide, Shaykh Baha- 
. wd-Din Zakariyya. The particulars of his relations with a few other 
persons also are preserved in his verses. His friendship with Shaykh 
‘Imad-u’d-Din, one of the companions of Shaykh Baha-u'd-Din Zakar- 
iyyà is manifest in one of his poems which seems to have been written 


by ‘Iraqi to congratulate the latter on his recovery from a sickness. ` 


The poem begings as follows*:— 


6. (i) D. R. P., Fol, 22b-23b; (ii) K.S. L., Fol. 19a-b, the last 
“Jines are dropped; (iii) and (iv) K.N. K. and K. N. L., p. 16-17, 
both give the title -wrongly as مدح شيخ شهاب|لدین زکریا ملتانی‎ in place 
of زکریا 'ملتانى‎ uelle مدح شيخ‎ (v) K. I. L., p.15-16, also repeats the 
mistake in the above (iii) and (iv). 
1. (i) D.A. (Dy .م‎ 11; (ii) M. A.S., p. 33. ; 
2. (i) N.J. N. p. 393; (ii) H.R. K., Fol. 187a; (iii) D. A. O. 
p. 11; (iv) M. S. K., p. 121: (v) M. A; S., p. 33; D OL. L.. Fol. 


126; (vii) L. N. B., Fol. 592b/1189; (viii) L. B.C. Vol III, p. 127: 
(ix) C. O. B. p. 126; (x) C. O.S., p. 440; (xi) © B. Ap. 27 


3. The qasida is given in the following :— Am 


ro (i) K. 5. L., Fol. 20b-23a; (ii) D.R. B., Fol. 94b-96b; i) K. 
N. K., p. 54 to 58: (iv) K. N. L., p. 54 to 58 (v) K. I. L., p- 50 CER 


GK NGT p 317 Cir 1... p. 29:‏ :31 ص NUES‏ وہہ 
NV RS त्रा ०7 57 00‏ 
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`. There is along qasida in praise of Shaykh Sadr-w’d-Din, the 
eldest son of Shayhh Baha-u’d-Din Zakatiyya. In the poem, ‘Iraqi 
refers to three verses which had been sent to him by Shakh Sadr-u'd- 
Din. It begins with the line! :— 


دل ترا دوست در ھا دارد . جان yet}‏ تو درمیان دارد. 


For long long yéars ‘Iraqi had veen away from his homeland. He 
was about 17 (about the year 623 A. H.) that he had left Hamadan. 
He stayed on in India until after the death of his spiritual guide Shaykh ۰ 
Baha-u'd-Din Zakariyya in the year 666 A. H. -He spent practically 
43 years in foreign lands. ‘Iraqi talks of thirty six years of separation 
in one of his poems which he wrote in response toa letter written to 
him by his brother? Shamsu'd-Din from Kümjan. ‘Iraqi says? :— 


شكر pus‏ که يس إزمدت سی و شش سال یادش (४०७)‏ 2 سرو ساماں آمد 


Except for. the company of his spiritual guide, Shaykh Zakariyya, 
the stay of ‘Iraqi in India does not seem to have been a very happy 
.part of his. life. His verses reminiscent of this period of his life 
express the ardent yearning of a home-sick heart, : A poem describing 
his state of mind begins with the verse:— : 


and speaks of his divine experiences at length but in the end the poem 


is concluded with the १९15९54 : 


زمرغزار عراق آمده بوادثئ هند o‏ ازان رياض نسهدئ: برابر soyi‏ 
pase byb ७५४६२ ;‏ طنرزد انشائد ہجو ستان سے همچو شكر Lj ey f‏ 


1. The 035102 is given in the following :— 


(i) K. N. K., p. 21-32; (ii) K.N. L., .م‎ 21-23: (iii) K. I. L. 
p. 20-21; (iv) K. S. L., Fol. 23b-24b; (v) G. M. K. Fol. 131a-131b; 


(vi) D. R. B., Fol. 26b-27b. 


2. K.S. L., Fol. 25b, gives the title of the poem as فی جواب کتاب احبه‎ 
3. (i) D. R. B., Fol. 29a; (ii) K. S. L., Fol. 26 a; (iii) K. N. K. 


and (iv) K. N. L., both at p.25, give wf for o-f . ; (५) 16 ILL, 
_p. 23, follows the reading of (iii) and (iv). عق‎ 


4. The qasida is given in the following :— Y 
.)1( K. S. L., Fol. 26b-27a; (ii) G. M. K., Fol. 153b-154a; (iii) D. 


—R.B; Fol. 30a-30b; (iv) K. N. Ky p 26-27; (v) K. N. L. p. 26-27; 


(vi) K. I. L., p. 24-25. 
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Fancied or real, the poet sets down his conversation with a friend, 


He ends his poem as under!:— 


گرفتم Kamiya}‏ طامات و زرق و تلبيس است مرانه بس که بهند sous]‏ ام زعراق 


In a qasida written in praise of al-Wa'iz Hamid u'd Dih Ahmed 
whom he addresses as his ‘sincere friend’ he thus expresses his longing 
to see his native place, Kümjan? :— 


ديدة امیدوار می باشد تابه sw‏ جمال اخوان را 


There is another poem beginning with the verse? :— 


* 


که برد از من a.‏ دل برجا eya E‏ يا که ee à of‏ سر كويش epl‏ 


In this poem the poet expresses his earnest desire to see one Karim- 
ud-Din and asks him to undertake a journey to Multan 


‘Iraqi’s reply to his brother Shams-u’d-Din, referred to above 
expresses his home-sickness in words full of feeling. The verses dis- 
.play his joy at the sight of his brother’s letter after such a long separa- 


‘tion, and also reveal what painful memories it brought to ‘Iraqi’s mind 


TUA UU 


& 


= 


1. (i) K S.L, Fol.28a; (ii) K.N. K,p. 3l; (iii) ; 
3t; (hy E E. ० x à (ii) K. N. K., p. 31; (iii) KN. L, 


2. A: (i) K-S. Li; Fol. 24b-25a; (ii) B., Fol. 27b-28b: 


25 N. K., p. 23-24; (iv) K. N. L., p. 23-24; (v).K. I. Lo 


B. (vi) G. M. K., Fol. 122b-123a, gi | 
in reference to Hamid-u'd-Din or Kimjan = وت‎ prions those 


OTe Sb, Tol: F 
without Cues Lo, Fol26b; (ii) D. R. B, Fol. 29b-30a, gives it 


(iii) K. N. K., p. 25 and (iv) K. N. Li, p.25, give its title às 
Qu lois ولەن ی من شيخ‎ and insert his name in place of ०२०५२४ 


(v) K.I. L, follows the reading of K,N.K. and K N L. at 
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and how impatient he-grew to see his home-land4 


آخر ایی c»‏ من اذ خواب در ]ید سعرے , 
y^ obi} GE ps pe s‏ روزت Sia‏ : 
Kad wl‏ سنگ oe‏ برسر من زان أدد 
بلبل سا bad‏ شب تارسحر ४११०‏ )¢ : 
- بو کک ہو 1 بمشامم زگلستان ः af‏ 
که نضواهن که همي با وطن آید لیکن दा s‏ 
i‏ تا خود از poi Sys‏ جه فرماں أيد 
بعراق p yl‏ سل باز عرد ANS i>‏ 
: 4 نے .هر خار و حسي لا یق بستان o‏ 
‘Iraqi! occupied a very warm corner in-the -heart of Shaykh‏ | 
Zakariyya who looked to all his comforts. Shaykh Zakariyya appears‏ 


to have encouraged his disciple in all respects. : He used to enjoy the 
spiritual relishiof ‘Iraqi’s verses? 


‘Iraqi’s nomination as his successor by Shaykh Zakariyyà was an 
eye-sore^ to the other disciples of the Shaykh. “Now that ‘Iraq?’ 


:4.. <The poem is given in:— 


(i) K. S. L.;Fol..25b-26a; (ii) D. R. B., Fol. 28b-29a, gives the 
poem without its title. (ii) K. N. K.,p. 24-25, and (iv) K. N.L 
p. 24-25 asalso.(v) K p. 23-24, give the poem without title 


1. There is a story given in S. D. J., Fol. 16a, and (ii) T. F. N 
p.406. The latter says:— 
عراڻي در ان ایام $« در خدمت شيخ بهاء| لديى زکریا بسرمی بود‎ exl وگویند ابر‎ 
و بوك‎ jl aS 6S دیگر‎ rae 45 شيخ بود. نوت شد و شيم خواسث‎ PESO و }>< اش 5ھ‎ 
إبراهيم عراقی در اورت بنابران بک دشر بزرگ خود شيم صدرا لدین عارف‎ Shay 


مشورت Oy‏ أو كنت که (وزی esl ya]‏ راثي yl)‏ باط slala‏ ديدم که SOU]‏ ; : 


Qa‏ بداشته سی هوا میکرد LHP‏ کس تيوند را نشایں۔ 


(iii) Q. A. L;, Fol. 126, simply remarks that Sadr-ud-Din inter- . 
vened and the marriage did not take place 


2: गो. 5. 8., p. 216 
3. (i) T. F. N., p. 405; (ii) T. S. 8., p. 216. 
4. (i) N. J-N., p. 393: (ii). L. N. Bi, Fol. 5920/1189. | 
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benefactor had passed away, it was high time for them to give vent to: 
their avarice$ against ‘Iraqi. They carried their complaints to the 
ruler of the town saying that ‘Iraqi did not act up to the doctrines of 
Shaykh Zakariyya, that his time was mostly occupied with poetry? and 
that he always kept with the fair-faced’.. They remarked that he was, 
therefore, not a fit person to continue as a successor in the seat of the 
Shaykh’, 


In this way people attempted to poison the ears of the authorities 
against Shaykh’ ‘Iraqi and thus made the rest of his stay miserable at 
Multan. Times grew hard with him. Some biographers will have us 
believe that the Sultan had already had some malice ‘towards ‘Iraqi and 
his ام دہع‎ And now he tried to express his malice in action. He is 
said to have sent for Iraqi and his party. 


‘Iraqi came to know of the trouble that was brewing up. His 
patron had expired. His fellow disciples had turned against him. 
‘There was nothing now to keep him in India, except, of course, his son 
Kabir-u.d-Din, whom probably he bade farewell with a heavy heart in 
‘the following verses! :— 


। 33593‏ عزیز قرة العيى کببر بادات fod‏ در همه |حوال ya‏ 

بيذير بیادگار این Il‏ من مي كن نظرے در و وك باز १४२‏ 

४2 بد‎ Quis اماچه توان کرد‎ yeas il کک باتو‎ oem oan : 
However, ‘Iraqi said good-bye to the place where he had spent E 


Jong period of his youth. Even before the Sultan’s orders could be 


‘carried out and his men could reach ‘Iraqi i 
‘his friends, left Multan. pane vd وت‎ some of 


5. (i) N. رل[‎ p.393; (ii) H. R.K., Fol. 187a; (iii) M.S. K. 


p. 121; (iv) K. G. L., p. 701; N E f सन्य) 
RG. A p.701; (v) L. N. B., Fol. 592b/1189; (vi) D. 


6. (i) Q. A. L., Fol. 126; (ii) H F 2 = 
و ہت‎ (1) H. R. K., Fol. 187a; (iii) M. A. 
DO TEN 6 GID A. Onto 0 
Um te امہ‎ आ. > Ip. 11: (iii) M. S.K. 
Rp و‎ MASP; (v) LN B, Fol. 5925/1189; (vi) K. G. 
` 8 (i) N. J-N., p.393; (ii) Q, A. L., Fol. do Ci. 
: 0 F 1 0 0 و۰‎ 9 126; BD 
P. द (iv) L. N. B., Fol, 592b/1189; (v) M.A, S., p. d LS v 
(vi) ७ 20 1 also says gyl; (ii) M.S, K, p. 1A Says 
.باجوانی قلندر صاحب جمالی‎ E رو یڈ‎ 
9. (i) N. J.N., 5. 393; (ii K ee, E à 
Fol. 3920/1189 "® (1) M. S. K. p. 121; (ii) LN. B. 
10. (i) M. A. S, p. 34; (ii) D: A, O, Dino 
1. (i) K.N. K, 9. 31; (ii) K. N. Lu p. 31; (iii) L 1. I, p. 29. 
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ABBREVIATIONS, 


Descriptive Catalogue of the Arabic, Persian and Urdu 
Manuscripts in the Library of the University of Bombay, 
by Shaykh ‘Abdu’l Qadir. 


Catalogue of Persian Manuscripts in the Library of the 
India Office: by the late Hermann Ethe, M.A., P.H.D., 
Revised and completed by Edward Edwards 2019377 


Catalogue of the Persian and Arabic Manuscripts in the 
Oriental Public Library, Bankipore. 


A. Catalogue of the Arabic, Persian and Hindustani Manus- 


cripts of the Libraries of the Kings of Oudh by A. Sprenger, 
Vol. I, Calcutta, 1854, 


Deebacheh, in the Song of Lovers, Ushshaq Nàmeh' or the 

Dah Faslof ‘Iraqi edited and translated by Dr. A.J 
Arberry, published by the Oxford University Press, for 
the Islamic Research Association, Bombay. 


Diwan-i-‘Iragi, Manuscript No. 523, Royal Asiatic Society, 
of Bengal, Calcutta, dated 1153 A. H. 


Diwan-i-‘Iraqi, Manuscript No. 522, Royal Asiatic Society, 
of Bengal, Calcutta; copied by Jaswant Rai, in 1076 A. H. 


Ghazliyat-i-Traqi in Manuscript No. 189, Mixed Contents, 
a collection of the poems of eight Persian Poets, Kapurthala 
State Library, Foll. 178a-242b. Dated 849 A.H., 1445 
A. D. 


Haft Iqlim by Amin Ahmed Razi, Manuscript Kapurthala 
State Library, written in 1002 A. H., 1594 A. D. 


Khazinat-w’l-Asfiya’ by Ghulam Sarwar, prinetd at the Hit 
Press, Lahore. Beginning of Composition in 1280, comp- 
letion in 1281. 


Kitab-i-Tawartkh wl Auliya” (Urdu), Vol. II, by Saiyid 
Imam-u’d-Din, printed at Bombay. à 


Kulliyāt-i-‘Irāqī, printed at Lahore, published by Shaykh. 
Ilahi Bakhsh Mohd. Jalal-u’d-Din. : 


Kulliyat-i-Iraqi, printed at the Nawalkishore Press, Kanpur 
in 1909 A. D. 


Kulliyat-i-Iragi, printed at the Nawalkishore Press, Luck- 
now, in A. D. 1891, A. H. 1309. 
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Shairani Collection, 


lliyat-i- Iraqi; Manuscript Prof. 
Eos Unive = first half of the VIII 


Panjab University, Lahore, written in 
Century A. H 
Vol. ILI, the Tartar Dominion, 


by Prof. Edward G. Browne, Cambridge University Press, 


1928. mers 
Lata’if-i-Ashrafi by Nizam Haji Gharib Yamani, in 60 
Chapters (Latifas), Manuscript, Royal Asiatic Society of 
Bengal, Calcutta. Transcribed in the middle of the XII 
century A. H. So. 

by Mulla Abd-wn-Nabi Fakhr-u'z-Zamàni 
1 Mohd. Shafi published by 
nore, 1926. 


Maykhan eh _At 
Qazwini, edited by Principa 
Messers Attar Chand Kapur & Sons, Lal 


Mir’at-ul-Khayal by Shir Khan Lodhi, printed in Bombay. 


Majalis-ul-Ushshaq, by Sultan Husayn ibn Sultan Mansur 
ibn Bayqara, Nawalkishore Press, Kanpur, 1897. 
Makhzan-ul-Ghara’ib by Sandelvi, Manuscript, Panjab Uni- 
versity Library, Lahore. s 
Nafahát-u'l-Uns by Jami, composed inthe year 883 A. H 
printed at the Nawalkishore Press, Kanpur, 1874 A. D. 
Qasr i-'Arifan by Ahmed ‘Ali, the Ist Chapter, composed in 
1176. Copied in 1291 by Hafiz Mohd. Jamal-w’d-Din. First 
copy from the original writing of the author :: Manuscript, 
Panjab University, Library, Lahore. ER 


. Riyad wsh Shu‘ara by ‘Ali Qulî Khan Waleh Daghistani, 
_ Manuscript, Shairani Collections, Panjab University Libra- 


RT 25 OC te‏ درد 12606 رز 


Tarikh-i-Firishteh by Mohd. Qasim Fiaishteh, published by 
the Nawalkishore Press, 1281 A. H., 1865 A. D. 

Tazkira-i-Husayniby Mir Husayn Dost Sambhali, Manus- 
cript, Panjab University Library, Lahore. 

Tazkirat-w’sh-Shu‘ara by Daulat Shah Samarqandi, edited لاط‎ 
Prof. E. G. Browne. Composed in 892 A. H (A. D. 1487). 
6012045519011 ese A. ري‎ toic uo Ar. رد یں سی‎ 
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V—ARABIC AND PERSIAN SECTION. 


(16) PERSIAN TRANSLATIONS OF Yoga-Vasishta AND Gita. 


by 


Dr. BIKRAMA Jit HASRAT, M.A., PH.D. 


Of the vast amount of  Indo-Persian: literature produced 
during the Muhammadan rule in India, the translation of Sanskrit 
works on Indian sciences and religions received an unprecedented 
official patronage during Akbar’s reignt. The spirit of enquiry initiated 
by Akbar led to the gradual evolution of Indo-Muslim thought in the 
next few centuries. The interest of Muslim scholars in Indian litera- 
ture, however, was semi-academic, semi-philosophical, but 1t created a 
comparative outlook, which brought about slowly and imperceptibly a 
process of new cultural synthesis. : 


The Yoga-Vasishta is a very rare and valuable didactical work in 
Sanskrit on Hindu Gnosticism. According to V. Mitra2, in Sanskrit it 
is the earliest work on Yoga or speculative and abstruse philosophy 
delivered by the venerable sage Vasishta to his royal pupil Rama. It 
embodies the loci communes or common-place relating to the sciences 
of ontology—the knowledge of sat, real entity; the asat, the unreal 
non-entity, the principles of psychology or doctrines of passions and 
feelings upon other cognitious, volitious and other faculties of mind 
and the tenets of ethics and practical morality all dereived from Platonic 
dialogues between the sages and tending to the main enquiry concerning 
the true felicity, final beatitude or summum bonum of all true phi- 
losophy. : 


. The Yoga philosophy had already been made accessible to the 
Muhammadan world, when in the beginning of the eleventh century, 


1. Foradetailed account ofthe translations of Sanskrit works 
into Persian during Akbar’s reign, their origin and history, vide the 
A’in-i-Akbari, pp. 101 _fF.; the Journal Asiatique, 1895, Tome VII and 
the present writers: Muslims and Indian Sciences in the V.sva-Bharati 


Quarterly, Santiniketan, Vol. 1X, 2, 1943, pp. 148-158 and Vol. XII, 


4, 1947, pp. 298-314. ` 


I e Yoga-Vasishta Maharamayana of Valmiki ( Preface), Calcutta, 


3.- Indian Literature, p. 239. 
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Alberüni translated into Arabic Patanjali's and Kapila's treatises on 
the Yoga and theistic philosophy-the Yoga-Sutra and the Sankhya-Sutra. 
The copies of the above translations are very rare and according to 
Weber, the contents of these works do not harmonize with the 


originals?*. 


nv Persian translations of the Yoga-Vasishta made at different 
SEEN extant. One is by Pandit Anandan (called Bandhan by 
Ethe)5 which has also been noticed in the Bodleian Catalogue. 
(No. 1328) and also by Rieus. A translation was made by the order of 
Akbar in the year A.D. 1598. This manuscript has been noticed by 
Dr. Ethe7. Another translation is probably that of Safi Sharif Qutbjahani 
entitled Tuhfai Majlis or Atwar dar hall-i-Asrar based on the 
Yogavasishthasaras (Weber: Berlin Catalogue, p. 186), divided into 
ten chapters each called a Tur. Both Rieu and W. Pertsch have noticed 
at length this manuscripts. 


But by far the most original translation of the Yoga-Vasishta is 
that made at the instance of Dara Shiküh and under his personal super- 
vision in the year A. H. 1066 (A. D. 1656). The copies of this work 
are notrare in India. In Europe copies of this translation are pre- 
served in the Bodleian Library9, the India Office!? and the Bibliotheca 
Sprengeriana!!, Pandit Sheo Narain gives a detailed account of this 
translation in the Journal of the Panjab Historical Society (VoleII, I, 
pp. 31-32). The work was lithographed at Lucknow in 1887 but copies 
of this edition are now very rare. 


Dara Shiküh's translations from Sanskrit include that of the 
Upanishads, entitled the Sirr-i-Akbar!? (wr. 1067 A. H.), the Bhagwat- 


4. For detaiis of Alberuni's translations, vide Sachau’s Alberun?'s 
India (London), 1914, p. 246, and V. Mitra's preface, Yoga-Vasishta 
etc. (Calcutta). 


5. Vide Catalogue of Persian MSS. in Indi 
No. 1971. qa a É in India Office, Vol. I, 


a Vide Catalogue of Persian MSS. in British Museum, Vol. I, 
p. 61a. 
7. Ibid supra. 


8. Vide Rieu: Vol. IIT, .م‎ 1035, No. in C 
न्य द b o.x and Berlin Catalogue, 


9. Ethe and Schaus Catalogue, No. 1328. 
10. Cat. of Persian MSS. in India Office, 1971. 
11. Dr. Fober's Catalogue, No. 16661. 


12. The entire work has been edited by the present writer. For 
details vide my article entitled: Sirr-i-Akbar J. R A. S.B. (Letters). 
Vol. XV, No. 1, 1949 where a full summary of contents is given. ٦ 
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Gita (wr. between 1065-67 A. H.) and a translation of the Yoga- 
Vasishta made at his instance. His other works on Hinduism are the 
Majma'-ul-Bahrain, a comparative study of Hinduism and Islam, the 
Mukaülama! or Seven Dialogues on comparative mythology with a 
Hindu saint named Lal Das. The Risalo’i Hag Numa though a treatise 
on Süfic practices, shows distinct signs of the influence of Indian Yoga 
philosophy. Dara Shiküh claims that he had read a Persian translation 
of the Yoga-Vasishta by one Shaikh Sufi (probably Sufi Sharif 
Qutbjahàni, supra.) prior to A. H. 1066, when he ordered a retransla- 
tion of the work. . Some of the physical exercises detailed in the Risala 
e.g the habs-i-dam, the Gwurd-burd, the astral healing, the centres of 
mediation in the heart and brain, bear aclose resemblence to Hindu 
Tantric meditations. The salik’s journey through the four worlds of 
Nasut, Jabarut Malakut and Lahut, for instance, is compared by him 
to the Indian Avasthatman or the four world of Jagral, Swapna, 
Saśupatī and Turtya. The Majma‘-ul-Bahrain, written in 1066 A. H. 
prior to the translation of the Upanishads, shows clearly that by that 
time Dara Shiküh had acquired considerable knowledge of Yogic and 
Vedantic philosophy, together with Sanskrit technical vacabulary of . 
Indian mythology and cosmology etc., which would enable him to make: 
a comparative study of the same with their equivalents from Islamic 
thought. 


The translation, as in ‘the original Sanskrit, is divided into the: 
following six Prakarnas: 


l. بيراك پرکری‎ (Vairagya-prakarnam) Vanities of Life. 


N 


Semun (Mumukshuvyavohara-prakarnam) Renunciation.‏ برکرن 
७४) wl (Utpatti-prakarnam) Creation.‏ .3 

4. ypy aku) (Sthiti-prakarnam) Preservation. 

5. برکری‎ eof (Upasama-prakarnam) Dissolution. 

6. پرکرن‎ wep (Niravna-prakarnam) Beatitude. 


The Preface, gives an account of the circumstances which led to 
the translation of the Yoga-Vasishta into Persian. The translator 
writes: “Gratitude, adoration and submission are offered to the One, 
the Sun of whose glory shines in every atom of the cosmos and where 

_§randeur is manifested in the Universe, although, He is hidden from all. 


ee न TL.‏ دی تج 

13. For details, vide the present writer’s article: Mukalama Baba. 
Lal wa Dara Shikih in the Visva-Bharati Quarterly, Santiniketan, 
Vol. IX, April 1944, pp. 326-339. 
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eye and is behind the Veil; boundless benedictions in all sincerity and 
faith free from error, Omission or sanclimoniousness to that choicest: 
product of His creation, to the personification ठ all that is best ie. 
Muhammad, the Prophet, and the same to ‘Ali, the object of his love. 


“Let it be known to the noble soul that the scholars, who before this’ 
translated the Yoga-Vasishta into Persian and omitted some ofthe 
Sanskrit terms, have not been able to convey the subtilities and full 
sense of the text. It was for this reason that in one of the months of 
the year A. H. 1066 (A. D. 1656). the crown of ue kings, the refuge 
of the world, the descendent of the glorious kings, God's best creature, 


the initiate in divine mysteries, the embodiment of what is grand and . 


noble, the God-knowing king, Dara Shiküh, son of Shah Jahan ordered 
as follows: ‘Since the translations of this sacred book which are ex- 
tant, have not proved of much use to the seekers of truth, it is my 
desire that retranslation should be undertaken in conference with 
learned men of all sects who are conversant with the text. My chief 
reason for this noble command is that although I had profited by 
perusing a translation of it ascribed to Shaikh 5111114, yet once two saintly 
persons appeared in my dream; one was tall. whose hair was grey, the 
other short and without any hair. The former was Vasisht and the 
Tatter Ram Chandra, and as I had read the translation already alluded 
to, I was naturally attracted towards them and paid my respects. 
Vasisht was very kind to me and patted me on the back and add ressing 
Ram Chandra told him that I was brother to him because both he and 
I were seekers after the Truth. He asked Ram Chandra: to embrace 
me which he did in exuberance of love. Thereupon Vasisht gave some 
sweets to Ram Chandra which I took and ate. After this vision a 
desire to cause a retranslation of the book intensified me.” 


THE PERSIAN translation of the Bhagwatgita, in 18 adhyayas | 


was made by Dara Shiküh, probably with the help of some pandits, 
between the years A. H. 1065—67. It is described asian attempt to 
present “the highest and the best tenets of Hinduism in the most attrac- 
tive garb.” Although a numbér of other versions of the same work 
exist in India, 1 have not come across any good manuscript of Dara 
Shiküb's translation, with the exception of one (that, too, of doubtful 
character) in the private collection of Syed Ramadan “Ali Shah Gardezi 
of Multan. Other Persian yersions of this -most important Indian 
Scripture, “the Song of the Most High"—comprising the discourses 
between Sri Krishna on Divine matter, w 

episode in the sixth Parva of the Mahabharata are as follows ; 


"t Gita Sunbodhani, translated from 


1 the Sanskrit commentary— 
Sunbodhani, date not knownis; 


a versified Persian translation by 


SS ی ی‎ rt hn 


14.۰ This translation, as its title: maj جوگ با‎ 
indicates is not.complete. Vide Ethe, Vol. I, No. 1972. 


15. (Catalogue of Persian MSS. in the Bodleian Library, 1391.) 


تر جم منتخب 
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Akbar’s poet-laureate Faidi ; another Persian translation ۱ from Sanskrit 
ascribed by 1८01९16 and Rieu!” to Abul Fadl 8 aes version entitled as 
Haqü'iq with comparative comments in Islamic terminology 
on its philosophical import by ‘Abdur Rahman Chishti in 1065 A. H.18 
Three other Persian translations are mentioned: one by Ethe by an 
anonymous author, the other by J. Aumer in the Munich Catalogue 
( p. 140) ; and one is said to be in Library of King's College, Cambridge. 


the Mir'at-ul- 


According to Ethe (Catalogue of Persian MSS. in the India 
Office, No. 1949),.a copy of Dara Shiküh's translation is wrongly 
d to Abul Fadl, as it indicated by a note‘on fol. 13 of thé manus- 
cript copy. In view of this .categorical statement, itis essential that 
differentiation may clearly be made between the two translations of 
Abul Fadl and Dara Shiküh. Apart from an abridged version of the 
Gita, included in the Razmnāma, a Persian translation of the Maha- 
bharta made by four scholars at the instance of AkbarP, wherein the 
whole discourse between Sri Krishna and Arjuna is condensed into a few 
pages, it does not seem likely that Abu’l Fadl also made a translation of 
the Gita in 18 adhyayas ina separate form. Abw’l Fadi himself does, 
not mention it among the translations made for Akbar29, nor does 
Badàüni include it among the various Sanskrit works which were trans- 


lated during the period?! 


ascribe 


EG Catalogue, VIN OG وی‎ | 
17. Catalogue, Vol. I, 7676 ; Add 6607 ; Vol. ITI p. 1034b. :... 
18: | Ethe: Op. Cit. 


19. For details vide. Dr. Bikrama Jit Hasrat: Muslims and Indian 
Scienee (IIT) in the Visva-Bharati Quarterly, Santiniketan April 1947, 
pp. 305-308. : : 2 DE 

20. See the 23-0۳7 ( Blochmann, p.-104). 

21" The Muntakhab-ut-Tawarikh Vol. IT, pp 401 ff. 
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(17) QUATRAINS OF DAWWANI. 
by 


PROFESSOR BHAGWAT DAYAL VERMA, M.A., MUNSHI, FAZIL, 
ADIB FAZIL, SAHITYA-RATNA. 


Jalal-u'd-Din Muhammad, son of Sa'd-u'd-Din As'ad al-Dawwanl, 
is known to the scholars of Persian literature through his admirable 
work on moral ethics, named the 8 i-Jalàli". He was born in 
828 A. H. and prosecuted his studies in Shiraz by sitting at the feet 
of Mulla Muhy-u'd-Din Ansari and Khwaja Hasan Shah. He learnt 
the science of tradition from Shaikh Safi-u’d-Din, and im course of 


time became proficient in the sciences prevalent in those days. 


He was of the opinion that a man must amass wealth also, so 
that his learning may be valued by the people. He wrote :— 


مرا به تجربه روشی شد ७४‏ در آخر حال 
كه y?‏ مرد 52 ple‏ ست و )७‏ عام به مال 


Accordingly he entered the judicial service and rose to the high 
post of the قاضي التفاة‎ in the reign of the kings of the Aq Quyünlü 


dynasty. At the end ofhis life he busied himself in writing books, 
مات ہہ‎ great works. He died on the 9th Rabi‘-al-Thani, 908 


The memoir writers have not made any mention of the “Rubaiyat” 
under notice. Some of them have said that his pen-name was Fani, 
but in these quatrains, he has written Dawwani in some. ۰ The_ 


"writer possesses a manuscript which contains the following works of 
Dawwani:— : 


)1( رساله زوراء للمحقق جلال‌الدین الدواني- (بعربي) 

CO‏ شرح علي الززراسمن ome‏ بن فخرالدين الا ري-(بعربي) 
pS dU (P)‏ غني شجاع حسيني در علم تصوف-( بفارسي) 

(gost) — شرح رباءیات ملا جلال|لدین دواني‎ (m) 
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All these manuscripts are in the hand-writing of one writer and 
there isa remark :— 


py wale sy us? دار خط مو‎ cl 


The manuscript is 9f”%X 5”, with about 15 lines on each page, 
and a total number of 96 pages. The style of writing 159 ۰ 
The subject matter of every ruba‘? is given in Arabic in red ink at the 
beginning and then follows full explanation. Only 50 quatrains are 
given. 


In the introduction Dawwani says :—“I had written some quatrains 
in my youth, and my friend, asked me to put them together in book- 
form. Once upon a time when I went to ,,; ial 4 
to pay my homage I presented this book to oe ? aem p ce 
him. 0232 با‎ el 5 سل‎ ene! ly 


The language of the commentary is like that of the Akhlaq-i-Jalalt. 
In the colophan is written :— 2 


تمام شد شرج رباعيات ملا جلالالدین دوانی۔بروز Fase)‏ يازدهم wy‏ ۱۳۰۷ 
در هنگامي که قشلاق بر )०४२‏ صورت Kima)‏ بود 


Some of the quatrains are given below, so that the readers may be 
able to form some idea of the style and themes of the book. 


The beginning of the book is as follows :—‏ 
७००‏ لال عم | oa‏ اسلا معبود سواه بل لیس سوا ذرات دوکون را ز سیب 
عدم-غهر از حرم رحمت 9 نيست slo‏ 
oem‏ سزاوار Gol pw‏ كبريا تقدس و تعالیٰ از غير آنحفرت gle]‏ صدور نتواند 
یانت و شكر مکافيء نععاه آ لاء آن ساحت والا از فاسان كوى عدم و فنا در و جود. 
فقو|ند ]مد 
In praise of God, he writes:—‏ 
من وصف كمال تر OS ७७‏ این در گرزنه‌ایه ple‏ سفتن 
ھم خود تو بگومدے كمال تو که نا o‏ گفتن ز تو باشد و ز تو آشننان 
God is concealed as well as manifest :‏ 
آن شوخ که نور چدم تاریک من ای 
هجران و وصال او بذ و نیک من اس 
در چشم می‌ست و غایب‌ست از نظرم 


من‌دورم از و زبس که نزدیک من اسمت 
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5 Man is nothing without the light of God which permeates his 
‘being:— ` ; 

غایب مشو از من | دل و جان تنم 

yl‏ خود چو us ०७५४२?‏ نگرم e‏ لیم 


چون از تو بکود مي La ee‏ مذم 
The commentary on this quatrain is as follows :-—‏ 


سکوا ७० yo‏ ذإت خود هیچ نیست جه از خود ER‏ وجود ندارد EP BL‏ 
efè‏ ذى| رد -پس همه pe‏ از 5 مسلوب داش ES‏ خودى خود : १‏ نظ بر حقيقت ۱ 
ظاهرة درو همه e| SS‏ جه حق سجکا 4०‏ و زعا ا ८. a. ds‏ مكرر مذکور شد ہا 
همه wlio‏ كمال Lal‏ لا در هر درک از درات موجودات مت جلی إست 


Man's wisdon cannot perceive the.greatness of God :—‏ 
|i‏ د لم عرص هستي - 
معلوم نشد حقیقت بول و لبود 
در Bot‏ عالب. (७‏ از غم فرسود 

७,१४०. نی‎ las مقصود‎ Kras وز‎ । 

The phenomenal world is the reflection of god :— 

हे‏ در جام جهان غکس رخ يان «بین 

cae Io رح‎ Jo Sif در‎ 


یک فور چو در رو زن بسهار SH‏ 
sai alb‏ در صورت oil‏ ببین: 
The comprehensiveness of the heart of man: :‏ 
EHS Uo 0 00‏ دم است م 
f‏ سئندری أو جام SER‏ 
ز منزل دل اگر ues‏ مي اي , 


با 3 تر از إقلهم و جود و عدم است . 
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| The world is a mirage :— 

i? - lax سربی‌نمت‎ gats در ديدة.‎ 

و کم Os‏ تخاب بر Sh‏ هی Euer OA‏ 

۱ كز روي یتین JU‏ و خوابي‌ست‌جوان 77 

| oA şalik should notfix his heart on: the hop2$ and fears: of e 
i ‘transitory world :— 
و هراس‎ Me] تا جند روي از پس‎ 

DE * obi منزل‎ asl oí» دل‎ 

- - - فنا نهادنه إساس‎ fac d 

'The attributes of man are the reflection. of those of God :— 


أى خال لیت سوإن Ni‏ من 

ار و كوي oe‏ 

من دور ७७०८०५४)‏ فرسنگ 
= سے 1 None knows the real‏ 

ust? paras Ke در خانقة و‎ 

४०२०‏ “ بلي فسا نه گوئي چندي 


قانع sod‏ از دور ببانگ GU‏ 


Ju ون‎ Saat 


The salik should busy himself with the knowledge of his soul, 
and should not waste his time and energy in dealings with ordinary 
| persons :— 
ذشناخت ترا کسی تو خود ,| بشناس‎ 
کایشان نشناسنه اناس از نسناس‎ 
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Commentary :— 

کل نةس در معرفيت خود إت چنانچه مفمون من عرف AB ku)‏ 

رہہ CaS QU‏ ) » کتب ०११ [ARU aye‏ اعرف نک یا ged‏ تعرف روت 
و كمال ری जन‏ نفس بي قطع طمع از خلق موسر SOS‏ © هه |شتغال به 
Ce yi‏ توجم Bye‏ است و در au‏ حال کہ سالک بحقيقت Has‏ محقق 
الشد توچه به we‏ قاطع كني ju ७ “ I‏ 1 


y‏ ف 


1 بمو 415 ت RAH‏ 
Shy? us : pe ay‏ وحد wire) LSU‏ 
مان در Ose yor‏ ]5 عور تعائد وملا بس کذرت اور ۳ بع Ogee‏ وحدت نشود 


Some quatrains are in praise of Hadrat “Ali, a fact which proves 
that Dawwani believed in the Shi‘a creed — 


yo‏ ملک حقوقت EA‏ آن شاه مدار 
دست‌طلب از دامن أن شاه مدار 
أو باب kuse‏ علوم ست در أي 
زان در کی رسي زود به منزلعه يار 
252002 الال ست دب د رن 
اسم محمد |۔ت ge‏ علي 
كر vl‏ بویں s WR‏ طلبی 


ہنگر که ز بینات إسما إست جلي 
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(18) THE GULZAR-I- IBRAHIM AND THE KHWZAN-I-KHALIL. 


by 
Dr. NAZIR AHMAD—LUCKNOW UNIVERSITY. 

The Sih Nathr (or the three prose pieces) of Zühürt, which by the 
common consent of the critics, is the best example of ornate prose and 
consequently one of the most celebrated Persian prose books, has a 
most disputed historical back-ground. A group of scholars holds that 


these pieces are three separate prose treatises bearing their own titles, 
The opinions of some of them are given below :— 


1. Khan Arzi in the Majma-‘un-Nafa’is remarks! :— 


2 ظہوری ४1...)‏ دارد در مډ باد شاک مذکور eolit)‏ عادل‌شاه) k) een‏ 
LH)‏ 
ےہ Sarkhush in the Kalimat observes?‏ .2 
لوشته : | 
Zubairi in the Basatin? states :—‏ .3 
(نجه در مدح طرازي....|شهب بیان را در میدان نصاحت solo‏ ازخوان و 
گلزار paniya)‏ 9 ديباجة نورس ظاهراست 


| > 4. Sahba'tin the Sharh-i-Sih Nathr says* :— 


شر (c‏ كلزار إبراهوم نھز از i‏ خام ५७ १३2 e‏ بک nal‏ انجا ميد AMS‏ | 
esf‏ خا مه 3l‏ دست e‏ و در گوشه wy er‏ زم اما معاي طالبان Yos f‏ 
نه مي گذارند تا خوان خليل گستر ده ذشود گرسنه چشمان از ER‏ بخل tanb‏ 
لب له خواهند بست 


1. Fol. 0 


2. p. 198. 
3. Fol. 125. 


4. .م‎ 207; also vide pp. 120 and 208 etc. 
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5. Shams in the Bahar-i-Azim points outs :— 


Um» ys LANG از دل بر‎ fa Sy) گلزار‎ Lona) | بھند۔‎ mes ye ol ري‎ 4 
e | خاں خليل شسته‎ ४०2७८ دست از‎ AES BIS ميو‎ 7 


The headings of the 2nd and the 3rd pieces at least in the printed 


copy of the Sih Nathr run as follows :— 


8 دیباچه دوم .... ی گلزار S plz]‏ دیباچه سوم ...کک SS‏ خلیل 
شھرت دأرد ns‏ 1 : ا 5 E‏ 


¿In addition to these, a large No. of Mss. of the book suggest that 
it isunothing but a collection of three prose treatises. 


There are again some® who contend that the Sih Nathr is a collection 
of three prefaces written to the Kitab-i-Nauras of Ibrahim “Adil II 
(d. A. H. 1037), Amongst them Professor ‘Abdul Ghani holds a fan- 
tastic view in so much as on the one hand he calls the Sih Nathr, three 
prefaces to the said. Kitab-i-Nauras, and on the other, assigns a 
particular title to each of them. Some? Mss. of the Sih Nathr, likewise, 
bear‘headings like ‘this, which suggest as above:— ہے‎ is 3 


Saban‏ زو رس SS & LSA?‏ خلیل ا 


Yet the last group of biographers though few in number, unequivo- 
cally, claim ‘that it is. a'collection of three prefaces, the first to the 
.Kitab-i-Nauras, the 2nd to the Gulzar-i-Ibrahim and the 3rd to the 
‘Khiwan-i-Khalil, the last two being anthologies prepared by Malik and 
Zuhiri alone. Ibrahim Khalil’s followings statement is very accurate :— 


از جمله منثوراتص سه دیباچه است که won‏ و گلزار ابراهيم و خوان. 
خلیل any, iS a: ia IE bug dies ous SRS gd‏ 


Ghulam ‘Ali Azad did not fail to arrive at a correct conclusion? — 


(ماک و ظهوری) تالینہا به مشاركت دارند چنانچه ظہوری در ५५१०‏ >& خوان 


cS US‏ ترازك à e‏ 2 ۱ راس >> 2 0-0-0777 A 3 : < 2 SS SS‏ د 


eet و‎ 776 = 


کی رہ یر 0 Cle‏ 


3 
= 


pon -- They: اتوہ‎ later writers and their Kies are aot to be 
-taken very. seriously, vide Dr. Muhy-ud-Din, Zor's -Urdu Shah Pare. 
Vol. 1. p. 35 and History of Urdu Lit. (Trans.) pp. 74-75. . ba : 


7. R. A.S. B. collections, Majmira, No. 359. 
8. Suhuf-i-Ibrahim, 581a. 
9. Sarw-i-Azad,p.33.. ہے‎ 3 
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Undoubtedly these prose pieces mentioned by such terms as 
Fen’ نثر و رساله و دیباچۃ و‎ e. were collected and compiled under the 


title of the Sih Nathr and are three prefaces to the above mentioned three 
books written after long intervals. The controversy has mainly been 
caused by the single fact that the three main books were consigned to 
oblivion and so the prefaces were, somehow, detached and collected 
together under the present! title which does not go beyond the date of 
its ۰ 


It is thus obvious that a description of the Kitab-i-Nauras, «the 
Gulzar-i-Ibrahim and the Khwan-i-Khalil would adequately remove the 
wrong notions centred round the historical aspect of the Sih Nathr. 
Since we have various valuable Mss. of the Kitab-i- Nauras it is deemed 
undesirable for the present to enter into its detailed description. But 
as the last two books are quite unknown and apparently no copies are 
available, it would be very fruitful to introduce them so as to havea 
correct notion of the historical back-ground of the Sih Nathr. 


The Gulzar-i-Ibrahim was a kind of anthology in verse containing: 
nine thousand lines of all verse-forms, and was completed jointly by 
Zuhiiri and Malik at the instance of Ibrahim ‘Adil to whom it was 
dedicated. The following clear statement occurring in Malik’s preface 
to the same book reveals its correct nature — 


از ७७४७ soy‏ این نغمه yo)‏ داد و از نكل ya)‏ این رطب برداد .. ....كة دوران 
SLO‏ و نزدیکان دوری؟ شاهدان غیبی OE)‏ حفوري: ماک و, ظهوری 5€ 
Cs,‏ ۔معنری وروت كشادكاى صوری .... yo‏ صنت هرچه Ka) yao‏ جمال ساطشت 
است و أويزة گردن ملكت نه هزار بیت فكر كزين ...> از قسم مثنوی منبع| १9०7‏ 
دوع lad‏ ند... 9 غزل....و تر کب بند... و ترجەع بنن,,, و قطعة 9 رباعى جون جواهر 
آبدار از کذو ز خنا به ساك اظهار در آورده الخ [كلهات ملک“ ورق ۱۲ (ذيباجة 
گازار إبرزهيم) [ وو 


The title of the book appears in this line:— 


( مض ر(ايفاً‎ b ply] تونیت کو إن -که شد گلزار‎ itty این نظم و‎ A 
1. 1, The following points aie Senin a. following points are significant :— 


. 1l. This title is not traceable in any ' Ms. copy. 2. The chronolo- 
gical order of the printed copy is not kept in most of the Mss. 3. A 
fairly large No. of Mss. contain only two or even one piece. 


2. Dr.Rieu fixes A. D. 1846 as the date of Its first publication, 
but the printed copy lodged with (?) was published in A. H. 1259 corres- 
Pondiag to A.D. 1843. Hence the wate of its publication was earlier 
than A. 2. 1846 or even 1843. : क 


र i E 
3 وک 9 71 مود‎ 3 i AO 3 * £x 
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The author of the Ma’athir agrees with the above in these words — 


(ج ۳ ص ۳۹۷) نے هزار بيت در |قسام سخن به مدح Job‏ شاه GS‏ سسی به 
كلزار [براهیم ساختند 


Exactly the same is found’ uader Malik, but in the Bànkipür Ms, 
some additions are made as follows :— 


آن دو ات شعار.... أن کتاب رابنایت نينو نوشنه اند و هر یک yee‏ هزار و 
پانصد نظم و نثر كفته و نوشته و Glue‏ برای ذوشته و یک جلد sof‏ گلزار ابراهیم 
ساخةة و ادن اختراع ७१‏ دو بزرگ‌و|راست که به شرکت کتاب تام sopi‏ |ند- 
[ورق [A=‏ 


This remark differs from that of Malik in respect of these :— 


1. According to Malik the book was prepared at the instance of 
the prince while nothing as such is mentioned in the Ma’athir. 


2. Inthe Ma’athir both of them are stated to have composed 018 
half, but Malik does not state as such. 


3. Inthe Ma’athir the anthology is stated to have contained prose 
portions also while Malik is silent on this point. 


Ibrahim? Khalil endorses the views expressed in th Ma'athir; but 
Iskander Munshi while agréeing in details wrongly gives its title 
‘Kitab-i-Nauras’ and though’ earlier the correct number of its lines 2. e., 
as nine thousand, yet later on he gives only nine hundred! (in words). 
Professor Mohd. Shafi, however, mentions? no difference though he 
quotes both the pages of the ‘Alam Ara-i- ‘Abbasi and so do Azad3 and 
“Ishq. The title of the Kitab-i-Nauras as quoted by Iskander Munshi 
has led Professor Mohd. Shafi to deem it as identical with Malik’s 
Manba‘-ul- Anhar for the simple reason that in the Maykhanahs its 


title is given as Nauras Nama. Consequently he makes an attempt to 
دس سس پیت‎ मेत ای ی وی وہ سا‎ 


3. Vol. 3 pp. 447-48. 
4 Suhuti-Ibrahim Fol, 581, also vide خلاصة |لعلام‎ fol, 22. 
5. Vol. 1, p. 132 (تاريخ عالم آراے عباسى)‎ 

1. Vol. 3 p. 752. 

2. Maykhana p. 268 (foot notés). 

3. Kh zana-i-‘Amira p. 411. 

4. Nishtar p. 1669. 
S. p. 268; but on p. 259-60 its title is not given. 
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find out 4500 lines (7. e., Malil’s portions in the joint antholozy) in the 
Manba‘ul-Anhar, but failing that he remarks6 :— 

مو dai 5 Er! Sgr‏ إبيانشس اذ چہار ھزار 9 dail‏ کم است 


Zuhüri's own remarks found in his prefaces to the Gulzar-i-Ibra- 
him and the Khwan-i-Khalil, explicitly indicate that he was Malik’s 
partner in preparing the Gulzar and the Khwan 7० CN 


قبل wil‏ پیرایش JS‏ إبراھیم واکنون در گستردن خوان خلیل سههم و عدیل. 


It is strange that some writers have misunderstood fil] گلزار‎ ६२ ७५७ 
and خوان خلیل‎ Em loo for the two main books, though itis clear as 
crystal that the «bys in which Zuhüri speaks about himself in the first 
person and about Malik (who was called (ملک إلكلام‎ in the third person, 
can in no case be a work of Malik. The / گلزار ابرا‎ and the 
خراں خلیل‎ referred to in the above remark, are without slightest 


doubt, different from the prefaces of Zuhüri. It was due to this mis- 
understanding that scholars of fair renown have assigned proper names 
to these prefaces about which we have spoken earlier. Fortunately 
Azad of Bilgram gives a correct idea about the prefaces as well as the 
anthologies in this’ sentence :— 

(ملك و ظهورى) به مشارکت یک po‏ سکنھا در سلک تحرير BASS‏ اند 


چنانچه ظهوری دردیباچة خوان نوشته الخ 


According to this remark the elyi گل ار‎ and the خران خلیل‎ were 


“mot identical with their prefaces. The author correctly thinks that the 


latter were written by Zuhiiri alone, while the former were the joint 
productions of Zuhüri and Malik both. 


The author of the Futihat-i-‘Adil Shahi gives many original and 
‘even conflicting things as under :— 


*Malik and Zuhüri were the joint writers of two books, viz., 
US SL and madly] باغ‎ both of which contained 0 lines; 
besides prose writings. Itis said that ina gathering of Scholars, Ibra- 


{him ‘Adil Shah while discussing the anecdote of Firdausi and Sultan 


Tea SS a च्या 
6. Maykhana .م‎ 268 (foot notes ) 


7. Kulliyyat-i-Zuhiiri p. 827. 
8. Sarw-i-Azad, p. 33. 
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Mahmüd, ordered for the payment of ones ‘Hin’ for each line to the 
joint writers of the above composition. , The total payment amounted 
to 9000 mohars which were carried away on several camels. But on 
re-counting the lines, it Was found that they were nine thousand and 


five hundred, and accordingly the whole payment was made to them. 
Later on five hundred lines were found to be : purely repetition and so 
a number of courtiers lodged a complaint wishing that the excess money 
be returned. But the king remarked that the money once paid was 


paid for ever.” (pp. 372-73). 


It differs from other statements in respect o 1 the following :— 


1. Itassigns different titles to both ihe anthologies; apparently 
the Bagh-i-Ibrahim is a wrong substitution for the Gulzàr-i-Ibrahim 


and the Gulistan-i-Khalil for the Khwan-i-Khalil. 


that both of them contained 


2. Contrary to all statements it shows ! 
Gulzar-i-Ibrahim comprised 


only nine thousand lines, though only the 
so money. 


3. Tt shows that both contained some prose portions as well, though 
in the Ms. copy of the Ma‘athir the Gulzar is stated to have contained 
some prose; Yet neither of them is supported by any other authority, 


However in view of Zuhüri and Malik's own remarks which are 
also confirmed by the eminent scholars, regarding the title of the book 


which alone contained nine thousand lines, it would be wholly incorrect 


to accept the view expressed in the above remark. However, the 
phrase ‘so ok ”یکپ‎ occuring in the Ma‘athir suggests that both of them 


wrote separately and that each of the separate portions, contained 
about 4500 lines, besides the prefaces. Possibly the title of the Gulzar-1- 


Ibrahim was given when they were contained together and the apparent. 


copy of which (its contents will be discussed leter), contains the two: 
sections separately. The prose portions in the book consisted of the 
prefaces which were not to their separate sections, but to the joint 
composition. But Dr. Rieu in the following! note on the authority ० 
the same Ms. copy ofthe Futühat has stated a single book and a 
different name :— ۰ 


“Both stood in high favour with Ibrahim ‘Adil Shah who rewarded. 
them, according to the Futühati-Adil Shahi, for the Gulshan-i-- 
~ Khalil, their joint production,. with a present of 9000 gold pieces.” 


= SSID SSR Medan ےس جک‎ 


]. Rieu Cat. of Persian Mss. in British Masca (under Diwān-i- 
Zuhüri). 1 MEC 
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About the anecdote quoted in the Futihat we find no reference in 
any book except a similar account though differing in its details in the 
Manba‘-ut-Anhai2, some lines of which are quoted below :— 


در راست مسلکی عادل teile ०7934‏ بے شبه و مانند و حسد WS‏ 
ميءندى که در قیمت شاه نامه طلا fy‏ نقره ساحت و عاذبت صحمودی شاك دکن که 


ثبت Qe‏ رذنت ٤ک alu‏ طوس دزد به ea «RA‏ عروس 
دفتر شه نامه > wal‏ & بن J) AS‏ ككشت دذير سكن 
از حسن آن زشتی میمندیان سست رگی بخش تنو بندیان 
گشت Sd Qu‏ که در كار شعر تنگدلی برد 4 بازار på‏ 
گوھر شصت | اف به قوت SAW)‏ هت یک | نف نیا مد يديد 
كرد 3& غزذوى 3l‏ نآض عہد Sys‏ سجن گشت NGE esl»‏ 
و به طلا سیم بر jos‏ كاز سوم طلا ساخت زهى شہنراز 


However, since the Mathnawi was included in the Gulzar-i-Ibrahim, 
this particular incident can neither refer to the reward on the compo- 
sition of the former, nor to that of the latter. 


The author of the Nata’ij-ul-Afkar3 ascribes the Gulzar-i-Ibrahim 
and the Khwan-i-Khalil to Zuhüri alone who was, in reality, Malik’s 
partner in preparing them. Saxena“ enumerate's two books bearing 
the same titles among Zuhüri's works (other than the Sih Nathr). 
Similarly, the author of the àmüs5-ul-Mashahir mentions the Sih Nathr 
and three other works, viZ., کلزار ابراهدم ,رسا لہ دورس‎ and خليل‎ SIS 
among Zuhüri's compositions. Apparently these have been borrowed 
from the Kalimat-ush-Shu‘ara and the Basatin-us-Salatin in which the 
last three works have been ascribed (० Zuhüri. But these three. were 
identical with the three pieces which are collectively termed as the Sih 
Nathr. Though this is too incorrect, yet one cannot measure the depth 
‘of the folly of those authors who claim the three works along with the 
Sih Nathr, to have been written by Zuharié, 


Justcontrary to these is the account of Sprenger who attributes 
the Gulzar-i-Ibráhim to Malik only. He further commits a mistake 


by stating that according to Azad the name of the book is Nauras for 


9ھ - ر یی ا > ی ی _ سح 3 


2. Kulliyyat-i-Malik (R. A. S. B. Ms.) Fol. 75b. : 
3. p. 117. 

4. History of Urdu Literature (Transtation) pp. 74-75. . 

5. Vol. 2 p. 49. 

.6. Oudh Catalogue p. 481. 
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the obvious reason that the latter has! quoted only Iskander Munshi’s 
view which has nothing to do with his own. 


Fortunately Ms. No. 1500? in the India Office Collection which is 
stated to be the Kulliyyat of 715 works, is, inall probability, identi- 
cal with the Gulzar-i-[brahim. The said Ms. has two separate sections, 
one containing Malik’s works and the other, those 01 Zuhüri. This is. 
fully in consonance with the statement of the Ma’athir which clearly 

vrote their portions separately. The cata- 


shows that both the poets ١ | Sepa 
loguer was, however, puzzled ue dealing with its separate portions k 


and as the Ms. is claimed to be a Kulliyyat of Zuhüri's works, he has 
attempted to ascribe all its contents to the same poet, but wherever he 
has failed 10 find any clue he has passed over it, e.g., with regard to 
Malik’s preface to the Gulzar-i-Ibrahim he does not mention its author 


but passes on with the remark3 that— 


‘It is “of the same character as Zuhüri's well-known prefaces....but 
different from these three and all other treatises hitherto known as. 
composed by the same author, inspite of the frequent mention of 
ell گلزار‎ ........ This treatise in ornate prose seems, like three mentioned 


above, written in homage of Ibrahim ‘Adil Shah II". 


With regard to the Manba‘-ul-Anhar he mentions that in the Oudh 
Catalogue (p. 482), itis included in Malik’s Kulliyyat; but on the 
authority of its lines quoted in the Khulasat-ul-Kalim* under Zuhiiri, 
he claims that it should be ascribed to him, | 


As regards the series of tarkib, tarji‘bands, qasidas eic. though 
he does not mention the name of the author, yet he holds them all to: 
belong 0 ۰ 


Since the contents of the India Office Ms. are jnst the same as 
stated by Malik himself and since about half of the said copy has 
been composed by Zuhüri and it is perfectly in keeping with the state- 
ments of ‘Abdul Bagiand Iskander Munshi and lastly since the Ms. | 
concerned has separate sections of each as has been claimed by ‘Abdul | 
Bagi etc., it is almost proved thatit is nothing but the oft-mentioned 
Gulzar-i-Ibrahim. A detailed description of the Ms. would further 
prove the same :— 


1. A prose treatise of thesame character as Zuhiri’s three well 
- known prefaces but different from these. Though the title is not given 


1. خزانه عامرة‎ 0. 411. 
2. Ethe’s Catalogue Vol. 1 pp. 820-22. _ 
3. pp. 820-21. 
4, A biography of mathnawi-writers by brahim Khalil, 
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in this copy, it is undoubtedly identical with Malik’s preface to the 
Gulzar-i-Ibrahim$ ın view of the following :— 


(a) Its 0९21111126 as quoted by Dr. Ethe is quite-similar to that of 
the MSS. of Malik’s Kulliyyat preserved in R. A. S. Bengal = 
Rampir collections. = 


7(b) Of the examples quoted in the India Office Catal 
except one, are traceable in Malik’s Kulliyyat. ie 


(c) Dr. Ethe has neither given its closing line, nor has quoted the 
concluding qit‘a, which contains even the poet’s pen-name; but since 
the last distichs is traceable in the above Catalogue, undoubtedly not 
only the whole qit‘a therein, but its conclusion 15 also just the Sons as 
in other copies. 


(d) in the closing qit‘a the following line contains the pen-name: 
of the poet :— ; 


ملک شد تاجدار ملک معنی: فلك نوبت ४०)‏ بر طرف با مش 


Similarly the following line, occuring both in Malik’s Kulliyyat as | 
1 1 1 1 well 
as in the India Office Ms., gives his pen-name :— 2 
۶ ۰ ral T nm 2.5 ry 
fo && Ole &» प्र E ملک شاهى‎ yaw sy |, درو پشی‎ 
But despite all this, it is strange that Dr. Ethe did not mention its 
author. 


_ _.2.. The Manba‘-ul-Anhar; Its beginning! as quoted by Dr. Ethe 
is just the same as in Malik’s Mathnawi having the same title and found 
in both the Mss. of his Kulliyyat. This point has been accepted by the 
Cataloguer himself but he rejects it on the ground that its 294 lines 


5. The Cataloguer of the Cuzon collections (R. A. S. B.) has: 
innocently remarked as follows (p. 194) :— ( ) has وی‎ 


“Tt seems to be undoubtedly from Malik’s. pen (c.f. 30 his 
(325४ ء ملك شن تاجدار ملک معنی و‎ , at the end of this work) and there 


is (on the back) nothing improbable that Malik might have written it 
for Zuhüri who was his relative.” 


]< دورس گلزار eel»‏ از تو hey‏ نەروں تف بهم اذ تو .6 


گلزار إبراهيم نام هادم .7 
شکنت ७२‏ نظم و مرغان تھنیت gh‏ که شدگلزار براههم نامش .8 
Its 1st distich is this :— z‏ .1 

ele yN pa‏ (هدنا|لصراطلستقيم 
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have been quoted in the Khulásat-ul-Kalàm under Zuhüri, but no line 
contains either the pen-name of Malik or that of Zuhürî. All the lines 
quoted there are taken from the above poem in which Malik’s pen-name 
appears many times. As for example:— 


fol. 69‏ ديزو ماك «ls f;‏ دردیش کن پس cjl ८)‏ 63 دل خویش کی 
72 رر بر ملک نعتد كذا. a‏ بر oui y ole‏ 
१) 73a‏ خواست ملف تا AS XD d; yo‏ شوك بر دل معدن 35 
73d‏ ر, با ملك از شعله 9 خسرو به AN‏ دست من و آستی او 62०‏ 
ا76 ,, هست ملک kas‏ ایی رفتگان منشاء بيدارى دل US‏ 

3. The tarkib?, 16777-835 and qasidas intermixed with gif'as 
ghazals and concluded by various strings of ۲۰۷۷٢۰ 25 beginning :— 

ce‏ آستا کلیں بر leg‏ د دم بر &J‏ در GS‏ در کشا ديم 
This initial tarkib-band had the following heading :—‏ 
2 تم در زی SAS‏ کشایش از قلعه کشائی EC‏ گرفتن , 1" دحت nuc‏ 
خدیو بر کمر تركيب بد کرد ه اذ bails‏ گرفتن = 

Though Dr. Ethe has not mentioned the author, yet he means to 
ascribe them to Zuhüri only. The fact, however, is that all the poems 
have been composed by Malik in which his pen-name appears many 
times and that they are included in the poet’s Kulliyyat as well. The 


first tarkib-band in praise of Ibrahim, contains 9 bands and covers 
foll. 185a to 187a in the R. A. S. B. Ms. of his Kulliyyat. 


The next section belongs to Zuhüri :— 


1. Preface to the Gulzar-i-Ibrahim, beginning and end as in the 
~ second preface in the Sih Nathr-i-Zuhüri. (p. 821.) : 


2. Series of tarkib, tarjibands, and qasidas, beginnings. 
(p. 821.) همه‎ use زيب‎ ८००४ جنس‎ = Ked از تو زیان‎ Sad اے که‎ " 


. , All the poems are from the pen of Zuhüri. However, the usual 
initial qasida, as found inthe Bode. Catalogue. and in the Berlin 
Catalogue No. 931 and in the Rampur Ms., beginning— 


,|~ تشخص ४०‏ فنا و y‏ _ بر بقایت ala US‏ كو| 


Is missing here. The long tarji'bands in imitation of Sa‘di and Wahsht 
are also not traceable. The first tarkib in praise of God and the 
prince (Ibrahim ‘Adil) pp. 179 to 181 in the Rampur Ms, 


2. p. 7 
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3. The ghazals3 beginning— 
آمدم‎ p Qo در گفتن آمدی ر‎ coat دیدن بر‎ col برداشتی‎ 
The initial ghazal beginning 


|« خوزهد دإشت RS) JOS‏ إیماں ما 
گشته وصنش cS]‏ مطلع ددولن ما 


4. A large collection of ruba‘is divided into 22 sections, beginning— 
تعظيم خوش |ست‎ Samus ہر مہر زعارض تو تقدیم خرش است پیش تو زمه‎ 
This section does not contain qit‘a and mathnawi as against the 1st. 


Fortunately the first four chapters of No. 679 of Zuhüri's Kulliyyat 
in the Dankipür collections, are identical with the second section of the 
Gulzar-i-lbrahim. The following detaiis of the said Ms. would 
reveal that it agrees completely with the above. 


1. The preface to the Gulzar-i-Ibrahim by Zuhari, beginning and 
ending as usual (foll. 1-8). 


2. The qasidas, tarkib and tarji'bands intermixed, beginning as 
in the India Office Ms. (foll. 8-69). "This section contains 21 qasidas, 
five tarkIb and two tarji*-bands of which all being properly headed, 
are in praise of the prince of Bijapür. Like the India Office Ms. it 
does not include the long tarjibands in imitation of Sardi and. 


~ Wahshi, though Malik had two parallel poems exactly of the same 


nature. 
3. The ghazals beginning as above (foll. 69-78). 


4. The ruba‘is divided into 22 sections all of which being properly 
headed, deal with various merits of Ibrahim ‘Adil Shah. The lst 
heading quoted here and its 96 ruba‘is are missing in all other Mss. 
of his Kulliyyat including that of Rámpür. Similarly the l4th and the 
19th headings are excluded from the Rámpür Ms. (foll. 78-121.) 


“The total number of lines is as follows :— 


l. Qasidas, tarkib and tarji'bands amounting to 2220 lines. 

2. Ghazals amounting to 370 lines. 

4. Ruba:is amounting to 1952 lines. 
That gives a total of 4542 lines. 

C7. PIL. ا جر کا بھی ما کہ‎ E 
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Mathnawi of Zuhüri's is contained in the 


Gulzar-i-lbrahim. Apparently his Mathnawi similar to the Manba‘-ul- 
Anhar, written in imitation of the Makhzan-ul-Asrar was not completed 
till then. However, Zuhüri's one! Matt nawi, having no particular title, 


was composed a short time after the completion of the said anthology. 
The Cataloguer of Bodleian Library gives A 11.2 1009 as the date of 
its completion on the ground that its closing line contains the following 


-chronogram :— 


The above shows that no 


tuf | ارت تاریخ‎ yel اتمام بس که زود‎ & o2 


But the word «tef does not give the date of the poem but of the 


building? constructed by Shah Nawaz Khan for the obvious reason that 
the line occurs among those which are in praise of the same building 
under a separate head. Thus the poem must have been eomposed 
some lime later than A. H. 1009 and so could have not been included in 


the above Gülzar-i-Ibrahim. 


The actual date when it was completed is not known. However, 
this much is certain that Ibrahim ‘Adil Shah was then running in his 
third ‘ashrah4 which was to be completed in A. H. 1009. Thus it may 
be said with certainty that the anthology was finished before this date. 
It contains the Manba-ul-Anhàr in which we find a reference! to 
Nauraspür,a newly projected city whose construction, according to 
contemporary? sources, was not taken up until A. H. 1008. Similarly, 
the Nauras Mahal is also? mentioned in the poem, but it was finally 
finished only In A. H. 1010. Thus it is supposed that the Manba‘-ul- 


Anbar had been finished before the completion of both the Nawras 


1. Beginning: 
تو‎ ४७७ تو هر )| هرچه هست‎ 8०७५० همه‎ bly اح‎ 
It is included in the Rampur Ms. of the Kulliyyat (pp. 778-799). 
2. Catal. of Per. Mss, in Bodleian Lib. (Sachau and Ethe) p. 673. 
3. e.g. vide two lines :— 
گان طلا‎ 5020 6j کس‎ I> جلا در‎ ७४७७ |) مفاساری دیده‎ 
dia صرف شد بهدریغ ماك چند شد به هر ماه کار سال‎ 
and also Firishtah Vol. 2, pp. 80-81. 
4. Kulliyyat (ديباجةٌ گلزار إبراهيم) 816 .م‎ . 
1. Fol, 71a. 23 
2. Fol. 67a. : टा 
3. The Tadhkirat-ul-Mulük p, 348 and Futühat p. 158.. 
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Mahal as well as Nawraspür. Hence it is quite correct to fix a date 
between A. H. 1008 and A. H. 1009 which ‘the Gulzar-i-Ibrahim was 
finally completed. : 


On the presentation of the book the prince of Bijapür rewarded the 
poets heavily. According to the Ma'athir^, Ibrahim ' 8011 
them by awarding ninety thousand "laris" which was equal to fort 
thousand rupees. The same amount with its equivalent sum has been 
mentioned in the Khulasat-ul-Kalams and the Suhuf-i-Ibrahim6, In the 
Futühat7, the reward paid at the rate of one ‘hin’ or gold SAT er 
line, amounted to nine thousand hans, But this coin was SHE 
other concerned with the ‘lari’ coin as is evident from these words 
occuring in the Futuhat itself. ; 


بھتے را یک هون بدهند ।‏ نه هزار هون را که زر لاری بود بر شتران FO‏ 
منزل oh’‏ برد ند 


In the ‘Alam Arai’-‘Abbasis both the amount of reward and the coins 
in which they were paid, agree completely with those stated above: but 
here the amount to be carried on several camels’ back 15 not mentioned 
The later biographers like ‘Ishq -and Azad have chosen to adopt the 
version of the ‘Alam Ara in which it is further Stated that each ei th 

two authors composed its half. This is similar to one found only in di 
Ms. copy pi He हश But the distribution of the reward eae 1 Pi 
1n proportion to their share, seems i a 
tice found nowhere10 else. sip رھ ھت تو‎ य p 


The amount of reward in gold, accordin 
1 1 g to Malik’s own s 
was equal in weight to the load of four camels .— b 


چوں گلزار rll‏ به لب چش نبول رسيد چهار شتر زر در حجرة १ 9९%‏ 
ملک زانو 2355 ; 


This is fully supported b Futüha 
] y the Futühat where the number of i 
not mentioned. But one need not be alarmed for Tek Mentioned. But one need not be alarmed for Malik rece eee 


“= Pp. 397 and 448. 2 


5. Fol. 22. 

6. Fol. 581. 2 S 

7. p. 373. 

8. pp. 132 and 752. ١ 


‘mentioned. 


9. Even in the ‘Alam Ara on p. 752 .such distribution “is. not 
10. Kulliyyatpp.12-13: = 7 - EG क 
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i the same prince on the 

reward in gold equal to one camel load by 

"Occasion Š: the Manba‘-ul-Anhar. Thereupon Dhini was so annoyed 


that he composed a Rubai attacking Malik! :— 


در مدح و ثفایت ]= شهنشاه دكن معذورم دار |گر نه گفتم مخزن 


حوف|ست که بهر يك شتر زر گیرم خرن درھزار بعت بدبرگردن 


ewarded Dhini!? equally. Oncel3 


1 that the liberal prince 5 
Bethe prince R d by the poet’s repartees that he 


again the prince was 0 much please à 
ordered for the payment of gold in the manner of abjad system of 


i i t one thousand 
reckoning. It is further reported that the same poet go 
gold mohurs for composing a caricature of the Sultan to which Malik 
and Zuhüri refer!4 as follows :— 


شاد & دشنام & رغیت خرد نقد دعار| به چه v‏ خرد 


The Khwan-i-Khalil; Zuhüri and Malik prepared another work on 
the same model. as the foregoing oné probably at the instance of the 


Sultan which bore the title- of Khwan-i-Khalil. But unfortunately, so, 


far, no writer has, exclusively, given its true nature. However, Azad 
in his statement to the effect that both these poets composed jointly, 
has referred to this anthology for the obvious reason that he has quoted 
a sentence from Zuhüri's preface to this work. Similarly the views of 
Gulshan and Saxena, ‘though not very significant, prove the existence 
of the Khwan-i-Kbalil beyond.any doubt. We have also examined 
Zuhiri’s own views about the same which, read with other statements, 
categorically prove that the preface was different from the anthology 


i.e. the Khwan-i-Khalil, in so much as the former was in prose and was. 


written by-Zuhüri alone, while the latter wasin verse and was a joint 


production of Zuhüri and Malik both. The exact nature of the book 


has been given by the latter in the following statement which clearly 
proves that it was jointly written by them so as to supplement the 
11 eg. vide Maikhana pp. 960-61. 
12. Ibid. 
13, The Futuhat PISO SE کر‎ 
14. Kulliyat Malik fol 76a and Kulliyyát-i-Zuhüri p. 826. .. 
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Gulzar-i-Ibrahim and to offer their sincere thanks to the prince of 


Bijapur who honoured! them with heavy rewards :— 


شکر این عطیۃ بر ذمه لازم شمرد یم و کان و دریا را که کودک وار 5 شان گرفته )4 
شاگردی‌دل و دست (ستاد نورس اوردیم کک 49 تعلیم وف و كرهز Ub ob‏ 
در شکفتگی D‏ 

بے بساط الوان خوش Sf‏ دنست ہے گلرار pat let‏ را ار کوان UMS‏ گریزنیست 


In the following lines? the poet refers to the same book:— 


چو asy]‏ كشت از كشت كلزار à‏ شادابى چرحسن خويش سرشار 
Dl cobs‏ ترتيب دادم به نورس ols “७‏ زيب دادم 
شدم بر cond‏ ایوان دلیلش cold‏ کردم از ul‏ خلياش 


The first line clearly refers to the presentation of the Gulzàr-i-Ibráhim 
on which the prince was highly pleased. 


The following line at the end of Zuhüri's preface reveals the title of 
the book :— 


تادرین بستان‌سر| خوان Jas‏ آید & ياد میزبان > ابر اشيم عادل شاه باد 
His preface begins with a ruba'i the second line of which runs as‏ 
under :—‏ 
نطق از تو به مهمانی ارباب خرد انداخته خوان‌سخن از خوان خلیل 
This has been annotated in the margin thus :—‏ 
| 

۱ نطق & استعانذت 5 coy ahs aly‏ خرد* Wisa‏ سحن we)!‏ خطبه کہ 

> BO shad eol موسوم & خوان خلیل‎ ۱ 
Maulana? Sahba’i, though he thinks the preface to be identical with the : 
UPS کوان‎ objects to the above annotation :— | 
که ہچ‎ ojo AE, همین رساله إرادة كردن‎ (la (२) اما از خوان خليل‎ 


- پی نبرد‎ ub مذان‎ ual 
Though apparently he is not ın favour of assigning a proper name to the 
preface, yet, since he claims that Zuhürl's treatises bore their own titles, 
1. Kulliyyat-i-Malik (Ràmpür Ms.) pp. 12-13. 
2. Ibid. TA 
3. The Sharh:i-Sih Natbr p. 209. - 
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one may reasonably conclude that his object is literary and critical and 


not historical. 


Whatever the case may be both Sahba’i as well as the footnote writer 
are incorrect in assigning a proper name to 5 preface. The only 
flaw in the annotation of the above line lies in the wrong substitution 


of the preface for the actual book itself. 


ed five forms of the verse, viz., qasidas, 


The anthology contain 1 
Sait 2 d ruba‘is as is proved by Malik’s followings 


ghazals, qit‘as, mathnawi an 
remark :— 


كوش 9 زبان 1 كنت 0 oppå‏ مكو ) شده) چشم 9 em‏ در رنگ و بو AS‏ 
و ذايقه ہے جاشنى و كلام از لذت خالى ماندہ - 
سالار خلعت پسندیدہ چند رنگ ذعدت منزل بعدد تنزلات خفرات خس © 


. But nothing is known about the numbers of lines it contained and 
the reward the authors obtained for it. However, Zuhüri has. stated 
in its preface that he was’ in his 70th year and since he was born 


some time in A. H. 943-44, the preface and the book were written 


'some time before A. H. 1014. Just as both Zuhüri and Malik wrote 


prefaces to the Gulzar-i-Ibrahim, so they did to the Khwan-i-Khalil, 
the former's being the last in the Sih Nathr, while Malik's single avail- 


‘able copy being included in the Rampür Ms. of his Kulliyyat. -It seems. 


.they must have adopted the same course in compiling the anthology as 
they had done earlier. Butin the absence of historical data nothing 


can be said with preciseness. 


4. Kulliyyat p. 13. 
5. Kulliyyat p. 827 (preface to the Khwan-i-Khalil.) 
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(19) “CONTRIBUTION OF HINDU POETS AND WRITERS OF 
HyDERABAD-DECCAN TO PERSIAN LITERATURE." 


by 


L 
Q. S, KALIMULLAH HUSAINI. 


For centuries India and Persia have been neighbours and have had. 
close cultural relations with each other. Their cultures, though distinct 
to-day, bear close relationship to each other. The same is true of their 
languages, Sanskrit and Persian, which belong to the Aryan family 
and are cognate. Besides, hundreds of Persian families residing in 


Khurasan had been forced by the atrocities of the Persian king Afra- ' 


siyab to seek refuge in India. They fled to the Punjab and sought 
shelter in the district round about Lahore, Multan and Delhi. This is 
the first instance of the direct historical connection of Persia with 
India, which sowed the seeds of Persian culture in Indian soil. 


During the reign of Sultan Mahmüd and his successors the Persian 


language progressed to a great extent and Muslims and non-Muslims. 


both adopted it as both a court anda literary language. The Hindus 
took keen interest in the study of Persian. Asa result of this the 


Hindu nobility, of the Punjab who were the first recipients of honours. 
from the Ghaznavid kings were holding important positions, in the : 
State. They also cultivated a poetic and literary taste. This was due to 


the continued immigration of cultured Persian families into.the Punjab. 


Persian language and literature also flourished during the reigns. 


of the Ghüri and Slave kings. The. Ghüris were from the beginning 


devoted to Persian poetry and were subject to Persian influence. The 


Hindu literati also developed a taste for Persian’ and spoke and wrote 
in that language. 


8 [1 the reign of the Moghul Emperors and their nobility, 


Persian literature reached its zenith. Especially the’ courts of- Akbar, 
Jahangir, Bairám Khan and ‘Abdur Rahim Khan Khanan were cradles 


of liarning and literaturt. Poets and writeres flocked to these courts. 


"for fame, honour and reward. 


The Qutb Shahi monarchs of Golcunda did not lag behind these 
courts. Many of the monarchs were poets themselves and composed 
verses both in Persian and Dakhni languages; and their Diwans are 
‘stil extant. They were great lovers and patrons of arts and learning. 
‘Although it is not within our purview to enter into the details about 
this dynasty, yet wé cannot pass on further without mentioning the 
names of a few noted Hindu poets and writers of this period. They 
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were :—Girdharilal, the author of the Ta'rikh-i-Zafar-ara-i-Deccan ; 
Munshi Subhan . ai the author of Khulasatut Twarikh. The poets of 
this period were Birhaman, Hunar, Gian Rai and others. 


During the reign .of the Asafjahi Dynasty the land of the Deccan 
produced: innumerable poets and writers. The Muslims and Hindus 
of this State played a prominent part in this field and contributed a 
good deal to Persian literature. 


It is a vast subject, and I have, therefore, confined myself only to 
‘those poets and writers who enjoyed great reputation and popularity 
among their compatriots. I have also quoted specimens from their 
poetry to show its merits. 


The following are a few selected poets and writers with whom I 
would like, for the present, to deal briefly :— 


Dabir, Mauzoon, Dhahin, Shafiq, Shadan, Shad. 


DABIR, Dula Rai was bornin Burhanpur. He was a nephew of 
Lala Khushhalchand, Farhat. He was a good poet, an excellent prose- 


writer and the author of the famous Ta’rikh-i-Asafi. He died in 
Burhanpur in 1225 A. H, 


The following are a few verses from his poetry :— 


نہ هر ylas)‏ هنر alo‏ نہ دارد نه هر lo‏ گهر Jo‏ نه oye‏ 


میانش را شاد نیست بیدا که می كويد كمر دارد نه داره 


وقت جولن جنون است quls‏ مددے 
3« فیک تنگ بون وسعت (0९३०‏ مدا 


ہی تید زخمی تیر نگیش پر سر خاک : 
: ; تيغ ارو مددے خنجر مژگان aie‏ 


. 2. Mauzoon, Raja Madan Singh was “appointed Accountant- 
“General in the reign of Asaf Jah. For his meritorious services Nasir 
Jung Shaheed awarded him a mansab of rupees 2,600, colours, drums 
and the title of Raja. Mustafanagar Fort was under his protection. 
“Once, itis said that the English attacked the Fort in the year 1199 
A. H. and the Raja defended it to his last breath, and, succumbed to 
“the wounds he received in the battle. He was an able man, highly 


-competent both in prose and poetry, and left a diwan. He was also 
noted for his wit and humour. 
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Ghulam ‘Ali Azad trained and patronised him. 
A few verses from his poems are quoted below :— 


०४४ lay‏ غمزدگان شعو نلک 


لب او گر درین محنل تبسم أشنا ००४‏ 
دل از ما * بو SS)‏ مستى زمی؟ آب از گهر ००४‏ 


حسن أو 2 oli‏ می بینم » كش آذتاب می بینم 


j‏ سر كو تو رفت 6४‏ ترسان ترسان 


j‏ ذات ولا elie‏ ناصر بود ole‏ را بہار خوبی 
»5 إقبال 0 نتصودولت جو S‏ سازد pew Jos‏ 


3.١ Shafiq; Lachhminarayan. His grandfather: Bhawanidas came 
from Lahore to the Deccan with the army of ‘Alamgir and settled down 
in Aurangabad. His father Hansaram wrote a book entitled *Darbar-i- 
Asaf Jahi, which contains laudatory poems on the reign of Asaf Jah. 


Shafiq was born in Aurangabad on the 2nd Safar 1158 A. H. 


‘From his early youth he was educated and patronized by Ghulam ‘Ali 


Azad Bilgrami. Samsamud Dawla awarded him a mansab and the 
title of Dulichand. He had an excellent taste for poetry. In the begin- 
ing he composed verses under the pen-name of Sahab; but when Azad 
came to know about it he changed it to Shafiq. 


Shafiq composed verses both in Persian and Urdu, and was consi- 
dered one of the best of the pupils of Azad. He helda high position 
among his contemporaries in poetry, historiography and authorship. 
His verses are characterised by simplicity of diction, gracefulness and 
high poetical excellence. His poetical works. comprise two voluminous 
diwans, in Persian and Urdu; but, unfortunately, they have. not been 
published as yet. His famous work entitled Gul-i-Ra‘na “Lives of 
Poets” is also unpublished. In this excellent work he imitated Ghulam. 
‘Ali, Azad, his tutor, in. scrutiny. of facts, carefulness, accuracy and. 
research. He has clear ideas about the subject the chooses to write on.. 
He died in Aurangabad. Em 
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Shafiq produced several other works such as: 
بساط| لغنایم >رءات | لهند دخلستان‎ ST ماثر خیدری 8,555 شام‎ io] ple 
७५८) هندوستان خلاصة| لہند‎ ust چمنستان شعراء‎ 


Here are reproduced a few of his "Persian verses which he com- 
posed in praise of his venerable teacher Azad Bilgrami :— 


| لا ibe‏ است. .مقام آزاد فوق عرش |ست خرام آزاد 
Qu |‏ ۱ هستی اعدا سوزد برق رخشان حسام أزاد 
| جد أو ساقي کوثر sib‏ آب S‏ بجام أزاد 
lode} ۱‏ وند جہان بار مدام سافر عيش بام ef‏ 

ما حب‌هرد وجهان است شذیق هر که گر دید ple‏ آززد 


A few of his other verses are as follows: 
ر1‎ yy مينا بود‎ b १५४५५१ النتی‎ Jy یار‎ tom سا التقا سوت‎ fo y 
می شود پرهیز لازم مردم بیمار را‎ Ei ७००४०७० برما‎ of چشم‎ 
چه دو لت شد موسر فاگہان [مشب‎ j تھا ل‎ 
که آمذ برسر بالین من أن حجان جان |مشب‎ 


2 هم آغوشم بجانان طالع yos‏ را نازم 
Y^‏ درخواب نوشينى ست چشم اسان مشب 


a$ 555 Jos‏ )| بلب پیا لو دم 
ely‏ مستی من چشم ach oå yk‏ 


ml IRAE 


4. Shadan, Maharajah Chandulal writes in his autobiography: 
فاق‎ sak jae that his ancestors belonged to the Khatri sect and were 
natives of Muhrah near Lahore. They held important posts” during the’ 
reign of the Moghul kings of Delhi. When Todermull became the 
Primé Minister of Emperor Akbar, he appointed his relatives and- 
brethren in caste to high posts, among them being Shadan’s family. 
They enjoyed royal favours till the reign of Muhammad Shah. . 
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-Mulk Asaf Jah left for the Deccan, 
Shadan’s ancestor Moolchand applied to Nizamul Mulk for permission 
to accompany him. Thus he arrived in the Deccan. 


At the time when Nizamul 


In course of time Chandulal was appointed as the Collector of the 
‘Customs Department, and rising from one high post to another he was 
ultimately raised to the Prime Miuistership of Hyderabad, and was 
awarded the highest title of Maharajah. 


Maharajah . 553032 was a great patron of learning. Being 
himself a poet and an author of high rank, he held ‘ulamas, poets 
and all sorts of learned men in great respect. During the period 
of his prime-ministership poets and learned men flocked to his 
court from Persia, Hind, Sind, and other places. They were paid 
good salaries, the minimum being one hundred rupees and the 
maximum one thousand. He used to hold poetic assemblies and 
literary discussions after 12 o'clock at night. He composed verses 
in Persian and Urdu, and has diwans in both the languages, which have 
been published. His poetry was characterised by sublimity o£ thouglit 
and simplicity of diction. "While he revealed literary (aste in the 
gathering of learned men he discussed with mystics problems of the 
unity of God, path of truth and other doctrines of mysticism. Some- 
times he eagerly listened to people recounting the miracles of the saints 
-and at other times he argued with poets about the beauties of proverbs, 
metaphors and similes of the ancient poets. At times he attended 
meetings where devotional and mystical poems were sung. In the 
‘company of the historians he listened to anecdotes of chivalry and 
generosity of the great men of the past and felt edified, while he 
trembled at their cruelties and brutal deeds. With astrologers he talked 
‘of probabilities, of good fortune and misfortune. 


In short he used to have talks with different people on different 
topics till 2 or 3 o'clock at night. Inspite of his going to bed so late, 
he was an early riser, and soon after that he was occupied with his 


‘daily routine work. His greatest fame and popularity were derived 
chiefly from his charity and munificence. 


A few verses from his Diwan are reproduced below :— 


بسكة در ناو و نعم do oS‏ پرورداست 


تاب هر رنگ نیارد که بود شيشة ما : 


شعر شادان بچه عنوان بقلم .نظم کند.. 


ufo‏ از لاف تو صلو-است ركب و ریش Ae‏ رن 
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شبے زاطف هم آغوشم ار شود دلبر‎ 
را‎ (5०० شب برات نمایم تسام‎ 
شادان‎ el لاف دو لت جاويد عمر‎ 3 
خیال که نا سے برم مسیکا ر‎ [ES 
آرم‎ ७४ لا 2.0 )1 «جز دل جا‎ iO 


ندا از غوب می ७४‏ که اینجا لنگر |ندازم 


6. Shad, Maharajah Kishen Pershad, was Peshkar, Minister and 


Prime Minister of Hyderabad, Deccan. His father’s name was Raja. 
Hari Kishen. Maharaja Shad was born in Hyderabad in 1281 A. H.;. 


and was brought up and educated here. His maternal grandfather, 
Chandulal had no son, therefore, Kishen Pershad was taken care of as 
his own son. He learnt Arabic and Persian from six scholars of these 
languages. He accuired great skill in calligraphy. From the early 
part of his youth he began composing verses and got them corrected by 
Bijjhulal, Tamkin. Day by day his poetry progressed well. It is 
interesting to note that he also became a pupil of the late Nizàm, 
Mahboob ‘Ali Khan, with the pen-name “Asaf” in poetry. Being à 
great mystic and pantheist the greater part of his poetry deals with the 
topics of mysticism, pantheism and unity of God. This was greatly 
appreciated by the mystics. He wasa staunch believer in equality in 
merit of all religions, therefore, he treated Süfis, Pandits and Christian 
missionaries with great respect. High and low were all alike to him. 
In politeness he was unrivalled. His bounty knew no bounds. He was 


a great scholar of Persian and Urdu. He composed verses in these 


languages and his diwans have been published. One printed diwan, 
Khumkada-i-Rahat especially contains eulogies on the Prophet, Muham- 


mad. In this he has siyen expression to his deepest feelings of love 


and reverence for the Prophet, and the strong desire, which he chér: 
ished, for visiting the Prophet's country and his tomb. He was a 
gentleman with all round accomplishments. In short he possessed such 
sterling qualities as are, not to be found in any man in this. age of 
materialism. ° TR 22233 و ا‎ ES 


He passed away in 1359 A. H. in Hyderabad, Deccan. 


"He was a versatile writer and produced about 40 books on different 
subjects; among his books are :— 


‘Sloss f وزارت‎ AN Says جلدين) 2 مطلع‎ P) ہزم خهال‎ 
: وغيرلا-‎ Val bas € جود“ ایمان شاد‎ da c» 
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The few verses quoted below will hardly do justice to his simph- 
«ity of style, sublimity of thought, critical insight and poetic excel- 
lence:— : ۱ 


مست تو ام از sol‏ و جام آزادم 


sae‏ توام از دانه و دام آزادم 


مقصودمن y‏ کعجة و بتخانه تو LS‏ 


ورنه من ازین هر دو مقام آزادم 
بجز آن خواجه y! MD‏ لی شاد 


کسے دیگر مرا مشعل کشا دیست 


منزل یار (ست إيذجا منزل بيكا EJ‏ نیست 


Jo‏ & بود (ie‏ رقیب ५%‏ آخر 


گماں o? «$ ops‏ مار آستین دارم 


پک Br‏ غير از وصال دوست فتواں whet)‏ 


توبه کردی از گذاه و غرق Was‏ نی هنوز 
وا برتو منفعل مردن پشهمان زیستن 


Besides those persons who have been described above, there are 
other Hindu poets, authors and learned men whose names at least, must 
be mentioned here. For instance :— = 

Raghuender Rao, Jadhb, the composer of quatrains, Raja Girdhari 
Pershad, Bagi, Raja Narsingraj ‘Ali, the poets, Raja Rajeshwar Rao 
Asghar (the compiler of the modern Persian Farhang, whose great 
Dictionary of Modern Persian words is yet to be published), Raja 
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Makhan Lal. Girdharilal and Bala Pershad (the authors of the Tarikh: 
Yadgar-i-Makhanlal, Ta'rikh-i-Zafar Ara-i- Deccan and. Gulzar-i- 
Mu'ásirin) Basavan Shadan, (the author of Amir Nàma.), Azad)! 
Saran Bali Gaur, the relative of Raja Shivaraj Bahadur, and the other 
poets, Tamkin, Rai Bhijulal; Hàqir. Mahasingh, Dagh, Lala Nihal- 
karan, Fadil, Rai Jawala Pershad, Raja Madansingh, Mahtàb, Mohan- 
lal, Nafees, Rai Bhawani Pershad, Hunar, Gian Rai; Waqar, Mudab-. 
bir-ud-Dowla, Munshi'ul Mulk, Raja Jawala Pershad, Muhkam Jang and. 
many others. 


۲ 
| 
1 
| 
| 
| 


A بت‎ 
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VII—PRAKRTA AND JAINISM 


(20) On THE TEXT OF THE DHURTAKHYANA 


by 


PROFESSOR DR. A. N. UPADHYE, 


KOLHAPUR. 


The Text of the Dhürtakhyana, a unique satire in Indian literature, 
has been edited by Sri Jinavijaya Muni! from three Mss., two of which, 
namely A and 8, look quite old and maybe assigned to the 16th 
century A.D. There is not the least doubt that it is the work of 
Haribhadra who flourished in the middle of the 8th century A. 2 
Contrasted with the antiquity of the author, it has to be admitted that 
the Mss. of the Dhiirtakhyana are ofa very late period. To reach an 
ideally critical text, it is necessary that older Mss. of the Dhürtakhy ana 
must be secured and collated. In the meanwhile Iam. presenting here- 
a couple of passages quoted in the Sanskrit commentary of Abhayade va? 
(of the second half of the 11th century A.D.) on the Prasnavyak ar- 
anàhga. Abhayadeva does not mention his source, but the gathas quoted 
have close agreement with the text of the Dhürtakhyàn a. 


The Dhürtakhyana II. 28-30 run thus: 


gea ग्रासि जगमिणं पंचमहाभूअवजिश्रं TET | 
एगणणवं TAT महप्पमाणं तहि ws | 
वीईपरंपरेणं atdd xg सुचिरकाल | 

gE दुभागजायं अद्धं भूमीह و‎ tt 

तत्थ सुरापुरणायरमणुत्रचउप्पयमयं जयं Wed | 


जइ मायं ता गामो कह णु ण माइज वालु के ॥ 
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With these may be compared the following lines quoted by Abhaya- 
devas, 


` तत्राएडकप्रसूतभुवनवादिनां मतमित्थमाचछते | 

पुष्पं आसि जगमिणं पंचमहब्भुयवाजिय गभीर | 

amui जलेणं महप्पमाणं तहिं अंडं ॥ १ ال‎ 

बीईपरेण aaa neges सुइरकाल्रो FE | 

FE gamma अब्भं भूमी य संवुत्तं ॥ २॥ 

तस्थ सुरासुरनारगसमणयसचडउप्पय्रं जगं सव्वं | 

डप्पणणं भणियमिणं बंभंड -पुराण-सस्थम्मि ॥ ३ ॥ 
‘The first five lines have much in common, if not practically identical. 
The last line shows that Abhayadeva is not directly quoting from the 
Dhürtàkhyana. He specifies the source of Brahmandapurana. It is 
quite reasonable to presume, therefore, that it must be an earlier 
passage which, by adding a relevant last line to suit the contextual 
argument, Haribhadra has employed in his Dhartakhyana, By keeping 


the first five lines nearly identical, he has presented his facts inan 
authentic manner, based on an earlier source. 


The Dhiirtakhyana II. 32-37 stand thus: 

सो किल जुगंतसमए डदएणेगणणवी कए ۱ 
*वीईपरंपरेण fera उद्यमज्कास्मि ॥ 

fgg गयतसथावरपरणट्टसुरणर तिरिक्खञ्जोणी ٭>‎ à 
'एगणणवं जगमिणं पंचमहाभूअपब्भट्ट ॥ 

13155 sata पिच्छ णग्गोहपायचं ۱ 
'मंदरगिरि sq तु गं महासमुद्दं व वित्थिरणं ॥ 

खंधरिम तस्स सयणं अच्छुइ तहि وود‎ मणभिरामो ۱ 
'संपुणणसरीरुदओ मिउमइवकु चिअसुदेसो ॥ 

eat पसारिश्रो से रिसिणा एहेहि वच्छ مہہ‎ अ। 
-खंधे ममं faang मा मरिहिसि डद्यवाहीए ॥ 

au य fag इत्थो ओइलिओ सो ۶ 5513۴ | 


'पिच्छुह sata जयं ससेलवणकाणणां asd || 
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With these may be compared the following lines quoted by Abhayadeva: 

qur— 

सो fea जलयसमुत्येणुद्रणेगनवं iT | 

didi परंपरेणं Maat उदयमउकाम्म ॥ १ ॥ 

a किल HETER: । 

agg सो तसथावरपणट्टतुर नर तिरिक्ख जो णीयं | 
-qaaa जगामिणं महभृयविवाज्ञयं गुहिरं ॥ २॥ 

एवंविहे जगम्मी Wee नग्गोहपायवं सहसा | 

मंदरगिरिं ब qu महासमुद्दं व विच्छिन्नं ॥ ३ ॥ 

खंधम्मि तस्स सययां अच्छ ate बालग्रो मणमिरायो | [ विष्णुरित्यथः ] 
. संविद्धो सुद्धहिश्र्मो मिउकोमलकु चियसुकेसो ॥ ४ ॥ 

इत्थो पसारिश्रो से महरिसिणो एह तत्थ भणित्रो य | 

wu इम विलग्गपु मा 6 उदयत्रृड्ढीए ॥ ९ ॥ ` 

Şu य ag हत्ये ड मीलिश्रो सो रिसी तश्रो तस्स | 

उद्रम्मि जयं ससेलवणक!णणं TET ॥ ६ ॥‏ وود( 

ति, पुनः सष्टिकाले विष्णुना ag कुदशेनता चास्य प्रती 6666 ear, t 


The agreement between these two passages is substantial, and the 
apparent differences are merely verbal. Here too Abhayadeva does not 
mention either Haribhadra or the Dhürtakhyana. As in the case olf 
the above passage, there is no positive clue to the source. It is possib e 
toargue both ways: either Abhayadeva has taken this passage from 
the Dhiirtakhyana, or both Haribhadra and Abhayadeva are using an. 
earlier source for their respective purposes. 


Though the Dhürtakhyana is studied in details, there is still much 
scope to study its antecedents and sources in Indian literature”. The 
first passage possibly indicates that Haribhadra had before him some 
Prakrta sources. A story like the one narrated by him is said to be 
found in the Nisithacdrnis. I request other scholars to shed more light 


on the sources of the Dhürtakhyana. 
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: Foor-NOTES: | 
1. Singhi Jain Series, No. 19, Bombay 1944. 


2. See the concluding gathas and especially the symbolic term 
wiwaha. : 


3. Šrī-Praśnavyākaraņāħgam, Agamodyasamiti Ed., Bombay 19 19, 
pp. 33 f. 


4, Ihave reproduced these passages almost as they are in the 
Agamodayasamiti edition. ` i hun mm Sask 


5. Better read vitthinnam. 


6. See my essay ‘Dhirtakhyana: A Critical Study’ included in the 
-ed. of this work by Sri Jinavijaya Muni noted above. 


7. It is strange, if not audacious, on the part of Mr. H. R. 
Kapadia (Anekanta-jaya-patakaa, Vol. ii, Baroda 1947, Intro p. 125) 
to say specifically that Ihave not noted the common verse in the 
Prabhavakacarita and its mention of Kitava-kathanaka-parcaka. He 
‘has appropriated not only the contents but also expressions from my 
‘Critical Study. He should have read the whole Essay with open eyes 
:and balanced mind, especially the foot-note No. 1 on p. 47. 


8. My friend Dr. J. C. Jain informs me that thestory is found in 


‘the Pithika, Vol. I, p.92. This book has not been accessible to me 
-as yet. 
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(21) FORGOTTEN LAND OF JAIN HERITAGE, PATALIPUTRA—THE 
ANCIENT THIRUPADARIPULIYUR IN DRAVID 10858 


by 
SRI D. G. MAHAJAN. 


Jain Acárya Samantabhadra’s name has been associated with the 
Pütaliputra and it has been a belief of the scholars till late, that 
Acarya Samantabhadra has visited this Pataliputra-named Patna at 
present. This belief has a basis in the following rhyme in Sanskrit in 
the inscription :— 


qd megan भेरी मया ताडिता | 

पश्चात्‌ मालव सौंघु sm विषय्रं कांची पुर वैदिशं ॥ 
i NIE करहाटकं बहुकटं विद्यात्कट संकटं | 

वादार्थी विचराभ्यहं नरपते xum ल विक्रीडीतं ॥! 


It is an inscription found at Sravanabelgola,a most famous Tirtha- 

ksetra-holy place of the Jain religion, since before the Christian Era, 

in Mysore State, South India. This being the only one of its kind, 

naturally much importance is given toit. My learned friend Pandit 

Jugalkishor Muktiyar? and others, on the strength of this inscription are 

led to believe that Acarya Samantabhadra visited Pataliputra-Patna 
| during the travel he made in the country of the then Bnaratavarsa, as 
}. referred to in the above inscription. 


2. While on tour of South India, on the occasion of the Indian 

History Congress sessions held at Madras and Annamalai Universities in 

the years 1945 and 1946 respectively, for the research of the Jain culture 

in the ages before, I came across a town called Cuddalore, which was 

i ~ then known as Pataliputra and hence a doubt arose in my mind as to 
۱ whether the reference to Pataliputra in the above inscription as the 


| 1. Sravanabelgola | inscription No. 54 old and 67 new. It is also 


called “Mallisenapragasti” which was written in Saka Samvat 1050 i.e. 
A.D. 1100, 2 


2. ‘Atmamimamsa” p. 4 referred to in ‘Swami Samantbhadra’ by 
Pt. Jugalkishor Muktiyar. 
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ntabhadra visited is to this Pataliputra, a 


lace which Acarya Sama Pat 
r hich is now known as Patna in Bihar-North 


new find or to the other, w 
India. 


3. For this one has to test the question from the following points 
of view :— 


(a) Why should Acarya Samantabhadra have gone to Pataliputra 
in North India and whether it wasa seat of learning and centre of 
religious activities then-in his times? Whether at all the town was in 
a flourishing condition as it was a capital of the Magadha—in that 
period? No doubt that Pataliputra was a flourishing city in the times of 
Chandragupta Maurya, as the capital of Magadha. It lost its impor- 
‘tance after the overthrow of the imperial throne of the Mauryan 
Dynasty, sometime in 184 B. C. when Pusyamitra and his son 
Agnimitra—the founder of the Suhga Dynasty, occupied it, invading 
" Magadha and tremendous destruction has been suffered by the capital- 
Pataliputra, and Agnimitra took his capital to Vidiga in Malva the 
modern Besanagar near Bhilsa in Gwalior State. The other capital was 
Avanti-Ujjain being at the other end of the Magadha Empires. 


Again Pataliputra was invaded by king Kharavela of Kalinga Desha, 
and of Hatigumpha fame and complete destruction was made in the 1st 
century B. C. of the city of Pataliputra, due to the severe blow at the 
hands of King Kharvela when he invaded Magadha and made Agnimitra 
his vassal4. Thus evidently it willbe proved that Pataliputra was 
under complete destruction and never regained its lost importance and 
magnificence, glory and grandeur for ever. All these events took place 
“before the Christian Era and since then there is nothing to the credit 
‘of Pataliputra to show that it had regained the same past days, upto 
the times of Acarya Samantabhadra, which means a very long 
“and most considerable gap of time of nearly five hundred years or so. 
(b) Whether it was a seat of learning at the time of the visit of 
Acarya Samantabhadra? Samantabhadra’s time is so far fixed or 
supposed as Saka Samvat 60, i.e. 138 A. D.t». From the above discus- 
sion itis clear that as Pataliputra was under complete destruction, it 
‘cannot be a seat of learning and of importance in religious activities. 
Secondly why should Acarya Samantabhadra go to Pataliputra at such 

ength from a place in Tamilnadu, when there were other most important 


ll 


3. Ancient India’ Vol. No. 4, page 113 and 114, by Dr. T.-L. Shah. 
. 4. (a) Ancient India’ Vol, No.4, page 113 and 114, by Dr, T. Le 


; 2 ~ ین 


(b) Mr. Lewis Ricein his “Inscriptions at Sravanabelgola’” 


‘and preface (o “Karnatakshabdanusasan” , *Pattavali" published in 


Bhandarkar Oriental Report 1883-84, page 320 and “Swami Samanbt- 


badra" page 196 a Hindi book Ly Pandit Jugalkishor Muktiyar. 
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| places of learning, namely Kanchipuram, Madura, etc, so near from 
| the place, from which Acārya came in Tamil land the ancient. 
Thondaimandalam. In the time of Acarya, Urayur, Kanchi Madura 
and others were big centres of learning and all were in South India, 
fall of Jain Mathas-monasteries, temples-Bastis and Pallis, schools etc. 
of the Jain religion’. It is also presumed that Acarya might have 
taken Diksa and become Muni at Kanchipuram or near about it as 
it appears from the later part of the said inscriptions (c) Was Acarya 
in a position to undertake such along and hazardous travel, when he 
| was suffering from a deadly disease ‘‘Bhasmakavyadhi’ and hence can 
1 not be said to have undertaken such a risky travel at the cost of life, a’ 
good for nothing. From the sequence of the text of the inscription it 
appears probable that Acarya might have visited Pataliputra of 
| Southern India-Tamilnadu, which was very near to his birth place and 
diksasthanam etc. This will be clear from the following posibilities. 


4. Pataliputra in Tamilnadu is made out as follows :— 


(a) In South India Kanchipuram or Kanchanapuram-the present 
Canjeeveram, Madura, Urayur, Bhaddalpur, Patalipur, Uragapur, etc., 
were the great centres of learning, and religion, activities and debates used 
totake place amongst Jains, Buddhists, Sivaites and Vaishnavsites on 
religious subjects. “Bhaddalpur” referred to in other inscriptions and 

f manuscripts was no other than Pàtaliputra or Patalipur, the ancient 
name in Tamil was ‘THIRUPADARIYUR’, the corrupt form of which 
is "Thiruppapuliyur'the present CUDDALORE TOWN, the head- 
quarter of the South Arcot District of the Madras Presidency?. 


- 5. “Swami Samantabhadra” page No. 12 a Hindi book by Pandit 
Jugalkishore Muktiyar. : 
` 6 Sravanabelgola inscription No. 54 old and 67 new, as thus 
कांच्यां नग्नाटकोह म ्तमलिनतनुरलम्बुशे पांडुपिंडः | 
पुण्डोडू शाक्याभच्षुदंशरपुरनगरे تحت‎ परिव्राट्‌ | 


वाराणस्यामभूवं शशिधर धवलः पांडुरां गस्त i 


' राजन्‌ यस्यास्ति शक्रिः स वदतु पुरतो जैननिग्रंथवादी ॥ १ ॥ 


; 7. Studies in South Indian Jainism page No. 30. 


= Prof. A.F Rudolf -Hoernle-Indian Antiquity Vol. XXI. : = 
There father Pattavalies of the Digambars pages.60 and 61. 


ms 


“rg Prof. A..F. Rudolf Hoerale-Reports on the Archaeological 
Survey of India Vol. No. 1906-0-7. Aic ea 
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In my tour in January 46, I visited the town of Cuddalore: 
ے‎ most ancient sites of the old city of Pataliputra, 


4 vey of th : 
the "DETTAL 6 the very ancient suburb of the town, nearly 2 miles 
away. There is a very old Jain Idol nearly 44 ft. high in Padmasana 


posture placed in the premises of a private person of Mandam village 
who celebrate the function supposing it the idol o f Visnu. The idol is 
placed on a raised platform under a big tree. It is coated with dark 
coating, due to applying oil by the villagers at the time of worship. No 
animal sacrifice is made before the said idol, the identity of the idol 
being not known to them. From here a straight road goes to 
(THRIAHINDRAPURAM' a very ancient site, at the foot of a hill 
100 ft. in height, on the bank of the river ‘Gadilam’. There are several 
ruins and relics of the ancient times, spread all over the area of 12-15 
miles, of the old city of 'Pataliputra. There are ancient caves, palaces 
and temples, shrines, Mathas-monasteries, etc., In ruins fully buried 
under earth and debris, showing their existence in the past by old pillars 
and stones outof thesaid ruins. The main temple of Visnu is also 
ancient and main shrine dates to the Pallava Period and fine specimen 
of ancient architecture is seen. The river Gadilam that flows on the 
North of Thiruppapuliyur at present, used to run by the south of it 
in olden days, along the Eastern Ghat Valley and even today we can 
notice the old bed of the river, which is very fertile land under cultiva- 
tion at present. Visit to this place will quite convince a person that 
river was flowing on the south of the town in olden days. Some years 
before there was one Jain idol in the premises of the temple, but it is 
not found now. This idol was brought from the ruins in the part of 


the place’. 


The environment of Thiruvendipuram, the most ancient spot 
of Pataliputra, can be verified fully and satisfactorily on the strength 
of the Tamil works!0, which deal with information regarding the exis- 
tance of ancient Pataliputra, inthe heart of the Tamilnadu, from the 
very beginning of the Christian Era tothe period of King Mahendra- 
varman 1, who was converted from Jainism to Saiva sect at the instance 
of Saint Appar, who was himself aconvert from Jain religion. The 
Visnu temple in Thiruvendipuram has a very lofty Gopuram and large 
Sabhamandapam, Garbhagrham etc., about which itis said that Muni 
Vyaghrapada worshiped Siva under the tree of Padari or Patali or 
Padali and since then it got this name. 


From Cuddalore Panruti town is nearly 15 miles away, which 
can be conveniently visited by railway train. A straight road goes to 
Tiruvadikai nearly 14 miles from the town of Panruti. This isa small 
village nowadays having a most ancient temple which originally 


کھت ای مت ١‏ 


9. Epigraphica Indica Vol. No. 6 and Vol. 331. 


10. Tamil “Periyapuranam”, *Sthalpuránam", and “Thevaram” 
Rhimes etc, 1 à : 
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belonged to Jain religion. The temple is famous by the name 
“Gunadhareccharam’’ which might have been worshiped by a great 
Jain Acharya Gunadhara or Gunabhadra; or the idol in the temple 
might have been installed by him. Besides it can not give a sound 
interpretation by cailing so. The temple is in utter ruins. In the 
Mülagrham there is Siva Lingam of a very large size, made of black 
granite with shining polish and Shalunka-the Yonipitham below it is 
very beautifully and artistically carved. There is also a Visnu image in 
Sabhamandapam. The original Jain Tirthankar idol which was in the: 
temple on the main Vedisthànam, has been thrown away and placed 
just outside the temple, under a Neem Tree by the side of the main 
street. The image is nearly 34 ft. in height in Padmasana posture. Its. 
original pedestal and upper portion of the head and face has been 
damaged badly. There is no inscription and Lanchanam on the pedestal 
of the image, but from the architecture it can be assigned to the Pallava 
time!!. 


At. a distance of few furlongs there is a big temple named 
"Viràte$varam". lt has a very lofty Gopuram in the rampart walls,. 
inside there is a little tank and further there is Main Temple of Sri 
VirateS$vara. In the compound premises there is one Jain Image 
in Padmasana posture, without any Lanchanam and inscription on the 
pedestal, nearly as large as the Jain image of the “Gunadhar 
Viccharam” temple and of the same type, but not mutilated or damaged or 
obliterated, but in good condition, from all points of view. This is the 
same temple where famous saint Appar was converted from his original 
religion ما‎ Saiva Sect:2 In fact this Appar who was Jain by birth 
became Jain Muni and was named “Dharmasen’’, but he was very badly 
displeased due to difference of opinion amongst the Jain Sangha, 
whom he-was leading as a head of it while he was on the way to visit 
Jain  Tirthaksetra-holy place named  “Thirunarunkunram” or 
“Thirunarangondai” on the banks of the river Gadilam, only 40 miles 
from Pataliputra from where he was started. He relurned to this 
Virategvaram temple and got converted himself and accepted the new 
sect Saivism. Afterwards he converted the said Virate$varam temple, 
which was originally Sri Mahavira Temple. This Jain Mahavir Temple 
was in the western part of the city of Pataliputra the then 
“Thirupadaripuliyur” or Thiruppapuliyur, which is nowadays 15 miles 
away from the present town of Cuddalore in the above mentioned _ 
small old village Tiruvadikai or Thirivadi, on the Gadilam. 


In support of the above investigation of the old sites of ancient 
Pataliputra, let us examine some of the ancient Tamil and other works. 


11. South Arcot District Gazetteer of the Madras Presidency. 


12. Tamil *Periyapuranam."' 


Tamil “Tevaram Rhimes” sung by Tamil Saints from time to- 
time. 
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‘They throw light on the existence of Pataliputra in Tamilnadu in the 


days.of Acarya Samantabhadra. It is well known fact that the city. 


of Kanchipuram was the capital of Pallava Kings who rulled over the 
country of Thondaimandalam and the Telugu country upto the river 
Krishna. The country between two Pinaras was called Thondayamandal 
or Thondainadu.. The present North Arcot Dist. of the Madras 
Presidency was called the Southern Pinar and the parts of the Nellore 
District and the Eastern Ghats were called the Southern Pinar. This 
country was divided into so many Nadus and each Nadu into many 
Kottams. This was the land which produced many great men and 
personalities, such as Pandits; Scholars, Munis, Yatis, Logicians, 
/ Philosophers, administrators, Naiyayiks, Vedantis various religions and 
sects that existed in the country!3. Almost the whole Tamil literature 
is full of work of merit in literary field and civic life of the country 
Thondaimandalam and thus Kanchipuram was one of the big centres 
-of learning in north of the country, with Pataliputra in the centre 
and Madura in the southern part of the Tamilnadu!*. 


It is quite clear from the Tamil works!5 that Pataliputra wasa 
very large and flourishing city, equally famous as the Pataliputra-the 
capital of Magadha, in the time of Chandragupta Maurya. The city 
was spread far and wide, nearly 15 miles. This ancient Pataliputra is. 


` mostly described in almost all the Tamil works and literature as the 


icity of “Thirupadaripuliyur’-Thiruppapuliyur!6. Now let us see how 
far Thiruppapuliyur means a city of Pafaliputra. The city was called 
after a tree Padari in Tamil, while Puliyur means a tiger village (t.e. 
Puli-a tiger and Ur or Oor-a place) Puliyur.is the suffix. given co those 
places-villages, towns, cities, etc. where Muni Vyaghrapad (Muni having 
a tiger like legs with lower body and above a human body) worshiped 
Siva Lingam under the tree Padari. The peculiarity of this tree Padari 
is said to be that it bears only flowers and no fruits, the leaves and 
flowers have got the value of disinfecting and hence it is used in 
Homas of the Saivaits, as combination of Vibhuties 1.e. sacred ashes. 
"Phe tree Padari is also called Padali or Patali in Sanskrit and the 
place Patalipur or Padalipur or Pataliputra, and the forest round 
about the place is called *Patalivana" or as given.in Sanskrit. Such 


type of description has been found in almost'all the Tamil works and 
literature!7, apes a 


13. Rao Bahadur Pro. A. Chakravarti M.A. Molise Historical 
Preface to “Kural” translated in English. 


` 14. South Arcot Dist. Gazetteer of Madras Presidency. - TES 
15... Tamil ‘‘Patalipur Puránam" manuscript No. 1136/5. . * 
16. Tamil “Puliyur Puranam” in Sanskrity .: ıs م‎ „7 


© 17. A Tamil “Parijatakathal Mahatma” Mass: "No: 11303. - 
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Also we learn from 211132175 and other works very fine description 
of this Pataliputra, written at different times by different 5 
While giving account of Patalivanam which was round about the' city 
of Pataliputra in those days through which the river Gadilam was 
flowing near thecity itissaid Patalivanam was abode of Munis and 
Rishis for centuries. .We get even today a great number of Samadhis- 
thanams or Nishadis of the ancient times with the prehistorical burial 
grounds spread throughout the Patalivana areai8 


The existence of the city of Pataliputra is also supported by the 
Archaeological finds such as inscriptions and other material found in 
excavations made by  Government-amongst which inscriptions are 
found from the ruined ancient temples at Pataliputra. Out of which 
one was in the Garbhagrham of the said temple. This inscription 
“gives two stanzas about the description of the temple, which begin with 
“Talaitya Thirupadaripuliyur........ " and states that the temple in the 
town of Patali of thick foliage has been founded for the deity named 
“Kadainyalom Mahadev” etc.19. Thus it is quite clear that “Thiru” in 
Tamil means “Sri” in Sanskrit, “Puli? in Tamil means. a form of tiger 
and Urin Tamil means a “Pura” in Sanskrit. In short it gives: 
complete reference to the existence of the ancient Pataliputra. 


Even the Government records give us the information that 
throw sufficient light over the existance of the ancient Pataliputra in: 
South India, as described up till now in the above paras. It says thus 
“In Cuddalore which is the old. Thirupadaripuliyur, there is the big 
temple honoured by the songs of Saiva Saints. There is the Chola 
inscription in the temple. It appearsthat during the times of Appar, 


-the Jain Temple in this place was demolished and a Temple of Siva 


called *Gunapatiswaram" was built by Mahendravarman20 . at 
Thiruvadihai on the river. Gadilam.” Further we get reference in the 
publication that Pataliputra was being called also 1 


17.b Tamil “Kanchi Puranam" all manuscripts from the Maharaj 
Sarfoji Saraswati Mahal Library at Tanjore city, South India. 


18. Tamil “Periyapuranam part II page 52 under the heading 
“Tirupuliyur and Titupuriyuratam" or ‘Tiruviuttam’ (Both Mass in 
the Tanjore Library.) 


19. Tamil work “Thirupadaripuliyur-Kalambakam’” a work 
veried structive directory by Mr. Tvkapiat Tewar. ` 


20. “District History of South Arcot” by Mr. P. V. Jagadisha 


` ‘Ayya of the Archeaological Survey of India, page 35 


21. Mr, Apte’s Dictionary page 1046 and “Classical Account of 
India” and 


b) The Geographical Dictionary of Ancient and Medaeval India. 
by Mr. Nundalal Day, M.A., B.L 2 
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which was destroyed by the river that was flowing by the town in the 
middle of the 8th century A.D. Besides the destruction made by 
nature-rivers etc. of the old city of Pataliputra, 1t was more and more 
the scene of dreadful and tremendous destruction made by Mahendra- 
varman l of Madura and Saint Appar the new convert to Saiva Sect, 
and they jointly began to give such a crushing blow to Jain religion that it 
was absolutely rooted out from the land of Tamil, by converting the 
Jains and their possessions and associations and ultimately destroying 
Jain temples-Bastis and Pallis, Mathas-monasteries, Chaityas, caves, 
caverns, holy places, Jain idols and images carved onthe Jain pillars. 
Mahamandapams, etc. It is said that thousands of Jains had to sacrifice 
to save their most valuable religion with possessions and associations, 
from the hands of these converts. 


In the vicinity of this ancient Pataliputra there are good many 
ancient Jain places still in existence, such as Thirunarankundram, 
Thirukkoilur, Devanur, Tondur, Perumdur etc. In s me of the 
villages round about them, there are many ancient Jain Samadhis- 
thanams-Nishadhis and as such the tradition is that nearly 6090 Munis 
Samadhisthanams are at Thiruvannamalai and Thirukkollur, in South 
Arcot Dist, No doubt there are prehistorical burial grounds spread all 
over the part in great number as compared to any other place in 
Tamilnadu. There are also ancient natural caverns and cars still in 
dilapidated condition at Kalarayan Hills. This district specially was 
a great centre of the Jains and their religion was quite at its zenith 
from the very beginning of the Christian Era, upto the times of 
Mahendravarman 1. (6th century A. 1). ) 22, 


From the above discussion the following facts are clear :—/(1) 
Pataliputra—the present Patna was not at its zenith and important 
place in the 2nd century A. D. when Acarya Samantabhadra is said to 
‘have lived. (2) Acarya Samantabhadra might have visited the Pà:ali- 
putra in Tamil land the ancient Thondaimandalam-South India, which is. 
associated with other cities when Jain religion and culture had attained 
the hightest degree of importance. 


Thus I have made an attempt to show this in my humble. way. I 
have nothing to say about other scholars who also must have based 
their ideas about Pataliputra-Patna, on some records or other. I have 
given this only with a view that the scholars may again try to find the 
truth in the light of observations made by me on the subject matter. 


Z 


22 (a) Gazetteer of the South Arcot Dist. and archaeological reports 
of the sourthern circle, Survey office Madras. ; b 


(b) Rao Bahadur Prof. A. Chakravarti M.A.—preface to “ural” 
English translation. < D 
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(22): PusPADANTA'S RAMAYANA AND ITS COMPARISON WITH . 
ae VALMIKI’S RAMAYANA. 
by. 
SRI V. M. KULKARNI M.A. 


Puspadanta gives the Ramayana version in. Sandhis (or Paricc- 
hedas).69-79 (both inclusive) of his Mahapuràna, composed in the 
Apabhramśa language. These 11 Sandhis are of: varied length, each 
Sandhi being divided into Kadavakas, unequal in number; thus Sandhi 
69 has the largest number of Kadavakas, viz, 35 while Sandhi 76 has 
the fewest number of them, viz, 10. The titles of the various Sandhis 
are eloquent of the subject matter-dealt with. These titles give an idea 
of the contents of the poem and serve as a table of contents. 

69 रामलक्खणभरहसतत हणुप्पजीणा मजाजणिवारणंणाम 

70 सीयाविवाहकर्लाणं: . 

7l णारव-श्रागमणंरावणमण॒खोहशं 

72 सीयाहरणं 

73 ` सुग्गीवहणुवंतकुमारागमणं सीया दंसणां 

74 हणुमंतदूयगमणं | 

75 घचालिणिहणणंरामलक्‍्खणविज्ञासाहणं 

-76 णंद॒णवणमोडणं लंकाडाहं ا‎ 

77 ` राहवरावणबज्लसंणहणं 

78 रावणणिहणणं विहीसंणपट्टबंधो 

79 ۴ quis o 


محلم 


With these preliminary remarks, we turn to Rama’s story as found 
in this ornate poem. ` Divested of all rhetorical embellishments, poetical 


‘descriptions of nature etc, and digressions that are not essential to the 


‘understanding of the story, we get the following outline’ of the Rama- 


oy 


‘King Srenika o of Magadha requests Indrabhüti Gautama, 


the principal pupil of Mahavira; to instruct -hirn correctly regarding 
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the life of Rama, in accordance with Mahavira’s own instructions, as. 
the Rama story told by Valmiki contains many absurdities and lies 
regarding Rama, Ravana, etc. Indrabhüti, thereupon, narrates the 


life history of Rama as follows :— 


In the city of. Ratanapura in the Malaya , country there was a King 
Prajapati. His wife Kanta gave birth to a son called Candracüla ( the 
soul of Laksmana). Vijaya (the soul of Rama), the son of the King’s 
minister, was a friend of Candracüla. In their youth they carried off 
by force Kuberdatta, the wife of a merchant called Sridatta. The 
King, when informed of this incident, ordered his minister to take them. 
to the forest and kill them. The minister took them to the forest and 
showed them to a Jain monk, Mahabala, by name. He told the minister 
that the two youths were destined to be Baladeva and Vasudeva in 
their: third birth. They then turned. monks, practised austerities.. 
Candractila once saw Suprabha Baladeva and Purusottama Vasudeva. 
on their way, and entertained a Nidāna that he should enjoy a-similar 
fortune in his future birth. The- two monks,-after their death, were: 
born as Gods Manicüla and. Suvarpacüla.. In their subsequent birth 


they were born as sons to - King Dagaratha by -his wives Subala and. 


Kaikeyi; Suvarnacüla was born of Subala (birth day: Phalguna Krsna 
Trayodasi, Magha Naksatra) and named Rama; while Manicüla of 
Kaikeyi (birth day Magha Sukla Pratipad Viéakha Naksatra) and 
named Laksmana. Rama was of fair complexion while Laksmana ofa 
dark one. Besides these two, Dagaratha had two more sons called 
Bharata and Satrughna. He was ruling over Varanasi but subse- 
quently, after the end of the Sagara family, he migrated to Ayodhya. 


Now there was a King Janaka, by name, who ruled over Mithila. 
He was a follower of the sacrifice cult. He expressed his willingness 
to offer his (adopted) daughter, Sita in marriage to him, who would 
protect the sacrifice. On his minister’s advice, Janaka sent an envoy 
to Dagaratha to seek Rama’s aid. Dasaratha consulted his Purohita,. 
who told him that the two boys should be sent to Mithila for they were 
destined to be the 8th Baladeva and Vasudeva and that they would 
destroy Ravana, the tormentor of the whole world. Dagaratha asked 
him about the rise and prosperity of Ravana. He narrated the history 
of the past life of Ravana :— 


There was, in the city of Nagapura, a King called Naradeva. He 
renounced the world and practised penance. On seeing a Vidyadhara,. 
hé entertained a Nidana that he should havea similar fortune in a: 


future birth. ` He was, after his death, born asa God. Now there was- 
a King called Sahasragriva of the Vidyadharas, who ruled over Megha- 
éikhara on the Vaitadhya mountain. He quarrelled with his kinsmen: 


and shifted to Trikütagiri. There he built the city called Lahka. Im 
that family of the Vidyadharas, the soul of Naradeva was born as son 
to Pulasti and his wife ‘Meghalaksmi, and named Da’sagriva . (Ravana): 
Maya gave ‘his daughter, ‘Mandodari,-by-name, an. marriage to. him- 
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Once Ravana was moving-in his car called Puspaka. He came across 
Manivati, the daughter of the King of Alaka. Manmati was absorbed 

in her meditation. But the presence of Ravana disturbed her and she 

entertained a Nidana that he should be her father in her next birth, 

carry her off in the forest and die on her account. She, after her 

death, was born as daughter to Ravana and Mandodari and named as: 
Sita. As it was predicted that she would bring disaster on her father, 

she was put into a box and left buried in a field near Mithila. She was 

discovered by a farmer while ploughing his field, brought to Janaka, who 

adopted her as his daughter. The Purohita advised Da$aratha to send 

Rama to Janaka so that Rama and Sita would be married. Dagaratha 

did accordingly. Janaka gave his daughter in marriage to Rama. 

Later Dasaratha got Rama married to seven other girls and Laksmana 

to sixteen girls. On Rama’s suggestion he and Laksmana, with their 

families were sent to Varanasi. : 


Narada, notorious for his nature of provoking quarrels between 
:others, went to Ravana and told him of Sita’s ravishing beauty. He 
suggested to Ravana to abduct Sita, who was really fit for him. 
Ravana’s mind was filled with a longing for Sita. On the advice of 
Marica, Ravana sent Candra-nakha (better known as Sarpanakha) to 
Varanasi to know the mind of Sita. She went to the park where Rama 
and Sita and other couples were enjoying various sports. She assumed 
the form of an old lady (Kaficukini) and approached Sita. She found 
that Sita was a chaste lady and would never surrender her honour to 
Ravana or any other person. She returned home and reported to 
Ravana the outcome of her mission. Ravana then thought of abduct- 
ing Sita. Disregarding the opposition of Candra-nakha, Ravana 
accompanied by Marica, set out for Varanasi in his Puspaka car. They 
arrived at Varanasi and found Rama and Sita in the park. Ravana 
forced Marica to assume the form ofa golden deer and tempt Sita. 
‘Rama pursued the deer and got exhausted. The deer came back to 
Ravana, leaving Rama at a far off distance. Ravana then assumed the 
form of Rama and carried off Sita to Lahka. She was kept in the 
Nandana-Vana park. Sita then realized her misfortune. As he was 
afraid of losing his supernatural power by dallying with an unwilling 
woman, Ravana did not rape Sita. He asked the Vidyadharis to 
persuade Sita to making love to him. The Vidyadharis recommended 
Sita to respond to Ravana’s love but she paid no attention to their talk. 
She resolved that she would take food only on getting the news of her 
Rama. If she failed to get any news of him, she would meet her death 
by resorting to Sallekhana fast. About that time Ravana obtained the 
Cakra indicating his status of an Ardhacakrin. 


In the park Rama did not find Sita. He made anxious enquiries 
about her but he could not get any information about her. H2 was 
‘overpowered with grief. Servants were sent in all directions in search 
of her, They found — 0 the upper garment worn by Sita. Rama 
inferred that Sita must have been carried off by som? Vidyaldharas. 
‘At that time, Daéaratha's messenger arrived. His letter read that it 
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was Ravana, the Lord of Lanka, that had abducted Sita, Bharata, 
:Satrughna, and tributory. princes arrived there on hearing of Sita’s 
rape. pan ee : 


There arrived then two Vidyadharas; Sugriva and Hanuman, 
' Sugriva narrated his story. His ‘elder brother, Valin, by name, had 
driven him away from the city called Kilakila.. His “DES Was 
Hanuman, son of the Vidyadhara Pavana and his wife Anjana. They 
‘had gone there to seek Rama’s aid in winning the kingdom of Valin, 
on the good advice of Narada. र Janu 
news about Sita. Rama offered him his ring and letter as tokens. to. 
convince Sita that he was really Rama’s envoy. Hanuman crossed the 
` ocean and arrived in Lahkà. Assuming the form of a bee he entered 
‘Ravana’s palace and madea close- search for Sita. At last he found 
her in the park. At night Ravana went to Sita and tried. to seduce her 
by requests, flattering words and even threats. Siti made no reply. 
It was Mandodari, who rebuked him. He, feeling ashamed of himself, 
went: away. Mandodari. approached Sita, closely observed her and 
found her to be her own daughter. She was grieved to find that the 
father should have fallen in love with.his own daughter. Mandodari 
told Sita of her parentage, and asked her to take courage. Hanuman 
was-glad to.witness the whole scene.. He sent all the Vidyadhara ladies 
to!sleep, assumed the form of a: Vanara and appeared before Sita; he 
explained. to her who he was and told her some secrets between. her and 
Rama thus convincing her of his Being a true envoy of Rama, She 
received with joy the ring and the letter. He. asked her to take food 
with: a view to keeping. body and soul together. Next morning he 
returned to where Rama was; and conveyed the news of Sita to Rama. 
* Rama, greatly pleased, embraced Hanuman. On. Sugriva's advice 
he sent ‘Hanuman as an ambassador to: Ravana. He went first to 
Vibhisana, who expressed profound sympathy with Rama’s just cause 
and took Hanuman to Ravana. Ravana however insulted him; and 
he returned with the angry reply to the proposals of Rama and 
Laksmana. Hanuman told Rama that Ravana was not willing to make 
peace. At that time Vali’s envoy approached Rama. Valin was will- 
ing to form alliance with Rama and help him in regaining Sita, on 


condition that he drove away Sugriva and Hanuman. Rama sent a. 


counter-proposal that Valin should march with Rama to Lahka and 
offer him his elephant-jewel Maha-Megha so as to persuade him to: 
drive the two allies away from him. Valin did not agree to this.. On 
the contrary, he gave a challenge to fight. They marched at Kilakila 
and Laksmana killed Valin and the kingdom was bestowed on Sugriva. 


Later on they went to Kiskindha, spent the rainy season there; the 


heroes, secured supernatural powers by propitiating-the Jina images. 


^H 1 


۰ They traversed ‘the huge distance and: reached the ocean. The 


spies reported to Ravana of the encamping ‘of the enemies on the sea 
shore. At the news of the approaching army of Rama, Vibhisana 


advised ‘Ravana to return Sita. Ravana was enraged sat this.. He: 
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accused him of envy, and ill-will and cowardice. Vibhisana, greatly 
offended, with a view to retaining the independence of Lanka, 0 
himself with Rama, who solemnly promised to install him as King in 
Lanka after Ravana’s death. i : 


Hanuman and other Vidyadharas assuming the form of monkeys: 
invaded Lanka, destroyed the Nandana-Vana park and set the city on 
fire. Rama, on Vibhisana’s information sent Vidyadharas to Laika to. 
disturb Ràvana in his religious fast which he had undertaken. to win 
supernatural powers. They went there and did the job. 2 


Then Raima and the whole army crossed the ocean in a celestial 
car built by Prajnapti lore. The two armies met. A fierce battle:took 
place. Also some cases of single combat between the chief heroes of 
the two fighting armies. First Rama and Indrajit fought. With Sakti 
Rama.sent his opponent into swoon. Rama and .Ravana then fought; 


Ravana killed counterfeit Sita to dishearten Rama. Vibhisana told 


Rama that it was all Maya. Later Laksmana appeared on the scene, 
requested Raina to allow him to fight with and kill Ravana. He ulti- 
mately killed Ravana. . Surgriva and other heroes met Sita, told her 
of the war and victory and then they brought about reunion between 
Rama and Sita. And Vibhisana was installed by Rama on the throne 
of Lanka. VET 


Afterwards they wandered over the earth, Laksmana lifted’ the 
Pürva-kotisila-to: the great amazement of all, and brought the whole 
earth "under their control. - They met Sivagupta . Jine$vara, who 
explained to them the nature of Samsara and the true Dharma. Rama 
accepted the duties of a Jain householder. Laksmana because of his 
Nidàna in the past life remained indifferent to the true Dharma. After 
Dagaratha’s death the two brothers migrated to Varanasi, leaving 
Bharata and aSatrughna in charge of Ayodhya. Rama had a son, 
Vijayarama, born of Sita and seven other sons. Laksmana had a son 
Prthvicandra, born of Prthvi, and several others. After Laksmana's 
death, Rama put his son Prthvicandra on the throne and himself became 
an ascetic. With Rama, other heroes such as Sugriva and Hanuman 
accepted asceticism. Sita and other queens became nuns. Te In due 
course Rama and Hanuman attained liberation. Sugriva and Vibhisana, 
and-Sita and Prthvi became, after their death, gods; Laksmana went 
to Hell. In due caurse he would come up, practise penance and 
achieve liberation. ds 


_ This summary of the contents of the poem reveals that this version 
is vastly different from Valmiki’s Ramayana. Puspadanta has intro- 
duced remarkable changes and has transformed the story to suit his 
own purpose. These changes may be considered. under three suitable 
headings: omissions, additions and modifications. 


2371 Qmissions-—In Book I, Balakanda, we ¿learn that. when the, sons 
had'growr ‘to. manhood, the great Rsi, Vi$vamitra wen to the Court of 
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Dagiratha. Rama and Laksmana went forth with him to slay demons, _ 


EOD E SER à wil : P FE 
for which they were 8 de by the Rsi with uM weapons. - 

“nitra also accompanied the princes to the Court, of King Janaka of 
Videha to attend Sita-Svayamvara. Our version leaves out this 


portion. 


. In Book II, Ayodhyakanda, we are told of the events at the Royal 
Court. the Court-intrigue, the doings of Kaikeyi the origin of the 
entire trouble, the death of Da$aratha owing to the ee Rama, 
Bharata’s arrival, his reproach of Kaikeyi, his visit to Citraküta to 
bring back Rama, Rama's firm resolve, Bharata’s return with Pàdukas 
and soon. Our poet entirely omits all these occurrences. 


Book III, Aranyakanda, we are informed of the forest life‏ و 
of the exiles, their- stay in the Dandaka, the killing of Viradha, the‏ 
man-eating giant, their fateful meeting with Sürpanakha, the killing‏ 
of Khara and fourteen thousand Raksasas, Sürpanakha's flight to‏ 
Lahka,her incitement to Ravana to gain possession of Sita, Jatayu‏ 
the vulture and his attempt to save Sita, the deliverance of Kabandha‏ 
from a heavy curse by the two brothers. This whole section has no‏ 
-place in our version.‏ 


In Book IV, Kiskindhakanda, we come across Sampati a brother 
of Jatayus, who told the Vanaras, led by Angada that he had seen 
how Ravana had stolen Sita away and taken to Lanka. He described 
to them the position of Laika and the monkeys descended to the ocean. 
But when they saw. the immeasurable sea before them they simply 
despaired of getting across it. This episode is not to be found in our 
version. 


3 


In Book VI, Yuddhakanda, we are told of the construction of the 
bridge over the sea by Nala and others, of the repudiation of Sita by 
Rama, and of the Fire-Ordeal through which Sita came out safe and 
thus proved her purity and innocence. Our poet entirely omits these 
famous scenes, 


In Book VII, Uttarakanda, we hear of the desertion of Sita by 
the model King, the refuge given her by Valmiki,-the birth of the 
twins, Lava and Kusa, the horse-sacrifice organized by Rama, Rama’s 
discovery of his sons, Sita’s oath to prove her innocence, her vanishing 
‘with Mother Earth into the depths, Rama’s renunciation of the throne, 
in favour of his sons and his entering heaven, where he again becomes 
Visnu. There is absolutely nothing to correspond with this portion: of 
the Rama’s story in the present version. ` D ana Ta 


` Aditions—The most important additions by. Puspadanta are, the 
description of the past lives of the most prominent personalities of the 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


iS‏ دده 


دم وچ چا omm‏ جر سیسوس 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


191 


PUSPADANTA’S RAMAYANA AND VALMIKI’S RAMAYANA 


Ramayana. The poet describes, with a wealth "of detail, the previous. 
lives of Rama, Laksmana, Ravana and Sita. The following table would. 


help remembering the main points :— 


a 


mM—————— 
| Birth ۰ I Birth II Birth III Remarks. 

Vijaya born of | Suvarnacila Rama born of | Rama is born of 
Prajapati’s born asa God | Dagaratha and | Subala and not 
Minister. at in Sanat- Subala at Kausalya; . birth 
Ratnapura. kumara Varanasi. day Phalguna . 
heaven. Krsna 1۳200251, 
Magha Naksatra. 

Fair Complex- 

tion. 

Candracüla, Manicüla born | Laksmana born | Laksmana is born 
born of King | as a God in | of Dasaratha| of Kaikeyi and 

Prajapati and | Kamalaprabha | and Kaikeyiat | not Sumitra; | 
Kanta at heaven. Varanasi. birth day Magha 
Ratnapura. Sukla Pratipad, 
۷152100 Nak- 
satra dark comp- 


lexion. 


| = | 


27 


Naradeva King | Born-asa God | Born of Pulasti | Ravana is a Vidya- 


Na d in Saudharma | and Megha- dhara and not 
See heaven. laksmi at Raksasa. 
Lanka. He is an adherent 


of Jainism 


of King of | SKE sara Manat owe à‏ مھ یس 


1 r of King of |.Sita born of | Manivati’s own 
ee ns 5 Ravana and | Nidàna respon- 
Mandodari, sible for her 

adopted by” birth as Ravana’s 

Janaka. daughter and his 


falling in love 
with her and her 
abduction by him 
&c. 
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Further, Rama is shown to have seven wives in addition to Sita and 


one son, Vijayarama, from Sita and seven others. Laksmana too 15. 
shown to have 16 wives and ‘several sons. Again, the introduction of: 


Sivagupta Jinesvara and his sermon on Samsara ‘and. the true nature 
of Dharma, Rama’s adoption of Jainism, are some other notable 


additions, 


Modifications—According ito Puspadanta's version à Da$saratha: first 
ruled over Varanasi and after the end of Sagara family he migrated 
to Ayodhya. He did not perform any sacrifice to obtain the four 5005. 
Da£aratha is shown to‘be alive even after Rama returned from Lanka, 
‘The name of Bharata's -or Satrughna’s mother is not even.mentioned. 
Laksmana is shown to be Kaikeyi’sson. And the name of Ràma's 
mother is Subala, not Káusalyà. Janaka gives his daughter Sita in 
marriage to: Rama for guarding the sacrifice and. there is no reference 
to the bending of Siva’s bow. The golden-deerepisode and Sita’s rape 
are differently told. Sürpanakha is portrayed in a much better way. It 
is Dagaratha who informs Rama that Ravana has abducted Sita to 
Lahkà. The episode of V4lin’s slaying is told > ina different way. He 
is killed by Laksmana in straight fight. Sita is shown. to be Ravana’s 
daughter. (No adequate cause is given by the poet why Ravana does 
not return Sita even. after learning that she was his daughter.) 
Hanumat enters Ravana’s palace assuming the form of a bee and not 
that of a cat, (or a horse-fly). It is Hanumat who is sent.as an 
ambassador and not Angada. Itisin his third visit that Hanumat 
destroys the park and sets the town on fire and not in his first visit as 
is Shown by Valmiki’s Ramayana. Because Hanumat appeared before 
‘Sita in the form of Vanara, he is popularly called a Monkey-God! As 
an envoy of Rama, he first meets Vibhisana and then Ravana. The 


heroes secure supernatural powers by worshipping the Jinas. The ` 


"army of Rama crosses the ocean in a celestial car built by supernatural- 
power. In the battle Indrajit is only defeated by Rama by putting him 
to swoon by Sakti and not killed. There is no mention of bringing 
medicinal herbs from the Himalayas by Hanumat. It is Laksmana who 
kills Ravana and plays more active role in the whole story. Rama 

first adopts the duties of a Jain householder and laterfafter Laksmana’s 
death, turns a monk. Some other heroes too become monks, queens 
dike Sita turn nuns, Laksmana goes to Hell and in due course, ithe poet 
promises, he' would. achieve liberation. After death, Rama and 

‘Hanumat attain liberation while Sita is born asa God. Raksasas and 
"Variaras are shown to be Vidyadharas by Puspadanta. ; 


After noting these various changes in the story we turn to some 
other aspects of the story. The atmosphere of the Ramayana is purely 
Brahmanical while that of Puspadadta’s version is surcharged with 
Jainism. As-regards the choracterisation, we find that with Valmiki, 
Rama is an embodiment of Dharma, an ideal son, brother and King. 
Sita is an ideal Hindu lady, an incarnation of fidelity and chastity. 
Laksmana and Bharata stand for ideal brothers. Hanumat is an ideal 
devotee-Bhakta, Ravana is, in spite of his greatness, wicked, cruel, 
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cunaing and lustful. Puspadanta by modifying certain episodes has 


removed the inconsistencies apparent in Rama’s character. (e.g. the 
slaying of Valin and entirely dropping the Repudiation scene). Rama 
is an ideal husband in spite of his rejection of Sita as he loved her 
dearly and thought of no other woman. It is extraordinary that here 
we have been told that Rama had eight wives. [t is also shocking to a 
Hindu mind that Laksmana should. sink down in Hell. But sentiment 
apart, it is in accordance with the Jain law of Karman. Bharata and 
Kaikeyi who play such an important role in Valmiki's story are almost 
ignored by our poet. Ravana is shown in more favourable light. 


The purpose behind these changes—Puspadanta has deliberately 
made these changes. His main purpose is to illustrate the inexorable 
law of Karman and a special phase of it called Nidana. This is why 
the previous lives of the heroes are added to the poem by our poet. 
There is also another object in introducing these changes and that is 
to remove some absurdities and inconsistencies found in the Ramayana 
of Valmiki. (Thus Sita is naturally born of Mandodari. Hanuman 
is called a Vanara as he appeared before Sita in the form of a monkey 
&c). Lastly, the Jain poet is interested in giving his version laden 
with the spirit of Jainism so that it may serve the followers of Jainism 
as a complete substitute for the great popular Hindu Epic the 
Ramayana, 


A comparison of Puspadanta’s poem with those of his predecessors- 


Jain and Non-Jain-and the task of finding out his own contribution to 
the Rama Story would be undertaken in a separate paper. 
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VIII—History SECTION. 
(23) Tue DATE 07 NAHAPANA 


by 
Pror. DR. A. S. ALTEKAR. 


The date Nahapana is one of the knotty points of ancient Indian. 
history and widely divergent views have been expressed on the subject. 
Messrs Dubreuil! and Bakhle refer the years of his inscriptions to the 
Vikrama era and would place him in the last half of the first century 
B. C2 Marshall also held the same view, mainly because of the imitation 
of the motifs of the Sanchi stupas in the caves of Nahapana?. R.D. 
Banerjee placed him slightly later; he thought that Nahapana and 
Rudradáman must be separated by at least a century*. Jayaswal 
placed Nahapana’s overthrow in 58 B. C.; he thought that the Vikrama 
era was founded by Gautamiputra, Satakarni to commemorate his 
destruction of the power of the Saka ruler Nahapanas. R. G. 
Bhandarkaró and Rapson? refer the years of his inscriptions, to the: 
Saka era and place his overthrow by Gautamiputra Soon after Saka 46. 
or 124 A. D. This latter view is at present generally subscribed’. 


There are, however, serious difficulties in accepting this view. 
Gautamiputra ruled at least six years after the overthrow of Nahapana 
in or before his 18th regnal year. He, therefore, continued to rule down 
to 130 A. D., if we assume that Nahapana was overthrown by him in 
his 18th regnal year coinciding with the (Saka) year 46 of Nahapana’s 
latest record. Gautamiputra was succeeded by his son Vasisthiputra 


Pulumavi, who ruled at least for 25 years. The Nasikinscription No. 2 
issued by his grand-mother Balasiri in his 19th regnal year gives a 


Early History of the Dekkan, pp. 19-25. 
J.B. B. R. A. S., N. S. Vol. I, p. 69. 

C. H. I., Vol. I, p. 537. 

J. R. AS, 1925, p. 19: 

J. B. O: R. S., Vol. XVI, p. 249. 

B. G., Vol. I, 11, p. 166. 

B. M. C. A. K., p. cx. 

Raichoudhary P. H. A. I., p. 405. 
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glorious picture of the might of the Satavahana empire. According to 
Rapson and Bhandarkar its date cannot be earlier than 149 or 150 A.D. 
But Rudradaman I claims in his Girnar inscription, dated in 150 A. D., 
that he had twice defeated Satakarni; the lord of Dekkan, and wrested ۰ 
away from him Aparanta (Kohkona), Suratha (Kathiawar) and many 
other provinces. It is difficult to imagine that Balasiri would have 
thought of giving a glorious accouüt of her son's conquests in 149 or 
150 A. D., if they had all evaporated into air by that time. There are 
no indications whatsoever to suggest that Vasisthiputra Pulumavi had 
‘suffered any defeat in his reign. It is further noteworthy that 
Rndradaman gives the name of the Deccan ruler overthrown by him 
as Satakarni and not as Pulumavi. This Satakarni was spared by him 
because he was not a distant relative. There is no evidence to show 
that Pulumàvi had any relationship with Rudradaman. If we place the 
‘overthrow of Nahapana in 124 A. D., it is difficult to understand how 
Rudradaman could have defeated a Satakarni before 150 A. D. Surely 
that Satakarni could not have been the great Gautamiputra Satakarnit. 


In order to overcome this serious difficulty R. G. Bhandarkar and 
D. R. Bhandarkar advocated the ingenious theory that Gautamiputra 
and Vasisthiputra were ruling togethers, They maintained that the 
years in all the Nasik records are to be referred to the reign of 
Pulumavi. So the 7 year of Pulumàvi was only one year later than 
the 18th year of Gautamiputra. Gautamiputra was alive in the 18th 
year of Pulumavi’s reign, as also in his 19th year, when Nasik cave 
No. 2 was dedicated. 


All this is difficult to understand and believe. Several arguments 
can be advanced against the view of Bhandarkars. If Gautamiputra 
“was ruling at Paithana simultaneously with his son Pulumavi at Nasik, 
how is it that no single coin in the Jogalthembi hoard has been restruck 
by Pulumavi, who was the de facto ruler over the Nasik area? It can- 
not be argued that Vasisthiputra struck no coins, because his father 
was living; for we have actually found several types of his coins. The 
argument that Balasiri’s description in Nasik incription No. 5 that she 
was a Mahadevi and Maharajmata shows that she was both at the same 
time showing that her son was ruling along with her h usband, is weak. 
In Nasik inscription No. 2, Balasiriis called Mahadevi maharajamata 
and maharajapitamaht; are we to assume that her husband, son and 
grandson were rulingat oneand the same time? ' Inthis inscription, 
Vasisthiputra Pulumavi makes a grant, the merit of which he assigns 
only to his father. This would suggest that Gautamiputra was dead 
at the time when Balasiri got his eulogy engraved in the cave. 
1. R. G. Bhandarkar has: suggested this possibility in B. C. 
Vol. I, ii. but it is hardly believable. No other scholar has subs- 
` €ribed to this view. 


c 


2. B.G., Vol. I, ii, p. 165. I. A., 1948. 
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Nor. can it be argued that Nasik inscription No. 5 dated in the 24th 
year of Gautamiputra’s reign refers to the monks ud in the'cave 
dedicated in the 19th year of Pulumavi’s reign. | The cave : dedicated 
in the 24th year of Gautamiputra's reign was a joint gi x 0 that king 
and his mother; the cave dedicated in the 19th year of Pulumavi was 
a gift donated by the donor’s grand-mother. A careful examination 
of the plan of the cave shows that what Gautamiputra and his mother 
excavated in the year 4 of the former’s reign ‘Was merely the 
Verandah of the cave No. 3, having one room at its either end. What 
Gautami donated in the 19th year o f her grandson’s reign was the big 
cave behind the present verandah, having 18 cells around a big court 
yard, 43X37 feet in dimension. It cannot be, therefore, maintained the 
record engraved in the 24th year of Gautamiputra presupposes the 
cave donated in the 19th year of Pulumavi. The earliest epigraph in 
this cave dated inthe 18th year of Gautamiputra merely records the 
grant of a field to the monks; this field was till recently in the posses- 
sion of Ushabhadata, the son-in-law of Nahapana. The next record 
issued 6 years later refers to monks residing in the cave (at Trirashmi 
mountain), which was a joint gift of Gautamiputra and his mother, 
So during the interval of six years, a small cave was constructed, The 
third record engraved in the 19th year of Pulumavi's reign refers to the 
cave vimanavaranivisesa-mahadhikalena as magnificient, and in no way 
inferior to a first class vimana or divine temple. i 


The spacious cave obviously took about 20 years to excavate, and 
by the time of its dedication, Gautamiputra was no longer living. This 
made his aged mother sad and induced her to engrave the eulogy of one 
who was associated with her in the first dedication. : 


It is thus clear that we have no evidence to show that Gautamiputra 
Satakarni and Vasisthiputra Pulumavi were ruling conjointly, render- 
ing the defeat of a Satakarni possible before the year 150 A. D. It is 

۳ لج‎ that the overthrow of Nahapàna cannot be placed in c. 124 


‘Can we then accept the view of Messrs Dubreuil, Banerji and 
Bakhle and place the overthrow of Nahapana at the beginning of the 
first century A. D.? Arguments advanced in favour of this view are 
hardly convincing. Banerji relies much upon the palaeographical 
differences between the Nasik inscriptions of Nahapana and the Girnar 
inscription of Rudradaman and concludes that at least one century must 
be presumed to separate the two records!; But Buhler has admitted 
the script of Ushabhadata’s records at Nasik is similar to that of 
. Pulumavi's record there, thus showing that the two were more or less. 
contemporary. In ancient India communications were difficult and itis, 
: therefore, fallacious to. compare the palaeography of the records of 
places separated by hundteds.of miles. We can compare: the script of 
Nahapana's records at Nasik with that of the records of Gautamiputra 
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Satakarni and Vasisthiputra Pulumavi at the same place, and these 
are similar and contemporaneous. ; 


The theory that the years of Nahapana's records are those of the 
era of Ages founded inc. 60 B. C. has yet to be proved. It is a mere 
hypothesis. The argument that Nahapàna was a Parthian and his son- 
in-law Ushabhadata a Saka, and, therefore, the former should be 
presumed to bea viceroy of one of the great Parthian or Saka rulers 
like Azes, Vonones or Gondopharnes isa weak one. Did not the great 
Saka ruler Rudradaman flourish in the Deccan a hundred years later 
than the latest of the Saka-Parthian emperors ofthe north? There is 
one important numismatic fact going against this view. In Nasik 
inscription No. 12 reference is made both to the silver Karshapanas and 
to golden suvarnas; 35 of the former are equated to one of the latter’. 
[tis clear that gold coins were in circulation in the days of Nahapana. 
Azes, Azileses, Vonones and Gondopharnes are known to have issued 
no gold coins. They became common only with Wima Kadphises and 
we can hardly place Nahapana before his date. The argument that the 
intelligible Greek legend on the coins of Nahapana points to an early 
date like c. 50 B. C. is 7 of much force, because we find that Wima, 
Kanishka and Huvishka were issuing coins in correct Greek language 
down to 150 A: D. It was further to be remembered that intelligible 
Greek legend appears only on a few coins of Nahapana. On the 
majority of them it is altogether corrupt. 


The architecture argument of Marshall is also not very strong. He 
argues that the form of the entrance door way, the lotus design on the 
face of its jambs, the miniature Persipolitan pilasters, the rails of the 
balustrade flanking the steps and the treatment of the dvarapala figure 
beside the entrance at the cave of Nahapana all bespeak a date appro- 
ximately contemporaneous with the Sanchi torayas of about 50 B. C. 
In the first century A. D. or B. C, we had no daily newspapers 
publishing the photographs of new buildings on the morrow of their 
completion or dedication. The fashion at Sanchi may have taken some 
decades to become popular, and there is nothing improbable in the 
sculptures at Nasik imitating motifs that were in vogue at Sanchi a 


century earlier. 


It is argued that the coins of the Jogalthembi hoard show that not 
all the pieces that bear the name and bustof Nahapana were really 
issued by him. Scott, who analysed this -hoard, points 11 how there 
are different types of busts to be seen on them; on some ahapana 15 
short-necked, on others long-necked, on some he is straight-nosed on 
Others hook-nosed; ‘on some his face is pleasant, on others stern, on 
some he is lean and on others fat. While admitting the possibility of 
one and the same person being thus. diversely represented by the artists 
of unequal capacity, he felt it more probable that the busts on the coins 


1. Cf. Panchatrimsaka suvarnakria. 
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of Nahapana were not of a single king, but of a series of kings, sons 
and grandsons of Nahapana, who retained on their coins the name of 
their great ancestor as a title of honour and for some strange reasons 
caused their features to be portrayed on thetr coins, while refraining to 
record their personal names!. 


This argument is ingenious but there are insuperable difficulties in 
accepting it. Contemporary history shows that even rulers like 
Jayadaman, who were quite insignificant, used to issue coins in their 
own names and not in those of their more famous predecessors like 
Chashtana. It is, therefore, difficult to understand how the successors 
of Nahapàna should have obliterated their own names, if they were 
ruling over a prosperous kingdom. It appears that Nahapana could get 
artists of only very inadequate capacity and qualifications: In the far 
off Dekkan, it was not easy to secure artists who would be well grounded 
in Brahmi, Kharosh and Greek scripts and should also be good portrait 
‘engravers. Otherwise we cannot understand the undisputed fact of 
Greek script being corrupt on those coins where the bust is old. It is 
also significant in this connection that coins which have correct Greek 
script have corrupt Kharoshthi script and vice versa. It cannot be, 
therefore, maintainedjthat: the great Nahapana flourished at the beginn- 
ing of the Ist century A.D. and that he was succeeded by several 
successors, whose coins were counter-struck by Gautamiputra about a 
century later. 


In my opinion Nahapana ruled from c. 55 A. D. to 105 A. D.; this 
theory explains all known facts of contemporary history. (1) The 
years in his records need not be referred either to the Saka or the 
Vikrama era. . They are 41, 42jand 46 and can be his regnal years. On 
some of his coins his bust is like that of a youth of 25, on others like 
that of an elderly person of 45; while some coins show his face with 
‘sunken cheeks and teethless jaw, Showing that he ruled right up to the 
advanced age of 70 or 75. A reign of 46 years was thus perfectly 
possible in his case. . The years 41, 42 and 46 of his records can well be 
his tegnal years. 3 


(2) Gold currency, as show above, had comeinto vogue in the 
reign of Nahapana. Its issue was started by Wima Kadphisis, who 
under no theory can be placed after 100 A. D. ; he was probably ruling as 
-arly as 50 A.D. We can, therefore, very well understand the reference 
to the suvarnas or gold coins in the records of Nahapana’s son-in-law, 
af we place his reign between c. 55 and 105 A. D. ۳ 


S (3) The Periplus states that Ariake belonged to the kingdom of 
ambanus, whose capital was Miunagar. Fleet has shown how 2 
copyist's mistake would. convert Nahapana into Nambanus. The 
. Periplus was written in the latter half ofthe Ist century A.D. and 


ruler, if we place him between 55 and 105 A. D. 
IUE مت کے ار مو‎ CI تہ‎ E ue 


we can well understand its reference to Nahapana as a contemporary 
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(4). Numismatic facts can also be well explained by this theory, 
If Nahapana ruled from ८. 35 A.D., the time of his predecessor 
Bhümaka would be from c. 30 to 55 A.D. He is thus separated only 
by about 25 years from Spalyrises and Azes II. We can, therefore, 
well understand how he should be adopting on the reverse of his coins 
the motif of Arrow, Thunderbolt and Pellet, which is strongly remini- 
scent of the motif of Arrow, Discus and Bow, which occurs on the 
joint coinage of Spalyrises and Azes II. Nahapana who ruled from c. 
55 A. D. naturally continues this motif, 

(5) Itis generally agreed that the Mathura Kshatrapa Rajuvula 
and 500882 were ruling in the first quarter of the first century A, D. 
We can then well understand how the motif of the Lion capital, which 
was dedicated by these rulers should appear on the obverse of the coins 
of Bhümaka who was separated from them only by a decade or two. 


(6) All known facts of Satavahana history can be explained only 
by the hypothesis of Nahapana’s rule during 55-105 A.D. and by no 
other. (a) Itis now a accepted that the king Polemaios of 
the Deccan and Tistanes of Ujjayini, whom Ptolemy mentions as. 


contemporaries, were Pulumavi and Chashtana, the grand-father of 
j! L tal g 


Rudradaman. Chashtana came on the sceue after the overthrow of 
Nahapana in c. 110 A. D. Soon after that date Pulumavi succeeded 
his father. We can, therefore, well understand how Ptolemy writing 
in c. 140 A.D. should mention these two as recent contemporary 
rulers. 


(b) The huge Jogalthembi hoard does not contain any coins of 
Chashtana, Jayadaman or Rudradaman. Obviously the power of these 
rulers had not yet penetrated to northern Mabarashtra, nor had com- 
merce introduced them at Nasik. It was probaly buried in panic on 


-the eve of the threatened invasion of Rudradaman in c. 140 or 145 A. D. 


The counterstruck coins of thehoard were thus current for about 40 
years and we can therefore well understand how they were considerably 
worn out by that time. 


It is clear that Gautamiputra defeated Nahapana himself and not 
any of his successors. In his earliest inscription at Nasik dated in his 
18th regnal year, he donates a field in the village Kakhadi, which is 
expressly described as enjoyed by Ushabhadata. This Ushabhadata. 
can hardly be any other than the son-in-law of Nahapana. There are 
scores of land grants recorded in the inscriptions in the caves in 
Western India. None of them, except the -present record, gives the 
name of the former owners of the fields granted. If it is mentioned 
in this case, the reason must have been the well-known position of the 
earlier owner. The monks wanted some lands and Gautamiputra in 
the flush of his victory gave them a field owneed by the son-in-law, 
of his great enemy. Jt would however appear that at the disappear- 
ance of Ushabhadata, his retinue was withdrawn from the village, 
which resulted- in its practical desolation. It soon became a deserted 
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village and therefore the monks approached Gautamiputra six. years 
later with a request for the exchange of the above field. We.can 
hardly explain the total desertion of the village of جک ےہ‎ within a 
‘short period of less than six years, unless we assume hat Ushabhadata, 
"whois mentioned as the owner of the field was the son-in-law ‘of 
"Nahapàna. के 

.. (d) According to our theory Nahapana was overthrown in c. 105 
A. D. Gautamiputra ruled at least six years more and his death and the 
accession of his successor Pulumavi may be placed in c. 112 A. D. 
The latter ruled for at least 24 years as proved by the inscriptions, if 
not for 28 as stated in the Puranas. He thus becomes a contemporary 
of Chashtana, who was ruling at about 130 A. D. 


‘The long eulogy of the conquests of Gautamiputra issued in the 
19th year of his son's reign suggests that down to the time of its issue 
in 131 A. D., the conquests remained intact. There is nothing to 
suggest that Pulumavi was defeated by Rudradaman before 131 A. D. 


The Amdhao inscriptions of the latter only show that in 130 A. D. 
Rudradaman was trying to lay down the foundation of a small principa- 
lity in the desert of far off Kachha. There is nothing to show that 
he had by that time inflicted any defeat on Pulumavi and wrested away 
from him Gujarat, Kathiawar or Aparanta (Kokan). 


It is further noteworthy that the king of the Deccan defeated by 
"Rudradàman is expressly named by him in his Girnar record and his 
name is Satakarni. He could obviously not havc been the great 
'Gautamiputra Satakarni; nor could he have been Pulumavi, for the 
‘simple reason of his name not being Satakarni. To argue that the 
"Girnar record loosely refers to Pulumavi as a Satakarni as the latter 
‘name was common in the Satavahana dynasty is hardly convincing. 
‘We are entitled to presume that an official eulogy cannot vaguely refer 
to a king who was defeated twice by the hero praised in it. The name 
given must be a personal one especially since the king defeated was also 
a not distant relative of Rudradaman. 


Who then was this Satakarni and how was he related to Rudra-. 


“daman? Kanheri inscription No. 11 records the gift of a minister of 
`a queen of Vasisthiputra Sri Satakarni who is described as a daughter 
of Mahakshatrapa Ru ....... Unfortunately the name of this 
` queen's father is not fully preserved, but it is obvious that he can be 
“none other than Rudradaman I. The next Saka ruler, whose -name 

begins with Ru is Rudrasimha ; but he ruled as Mahakshatra from ۰ 181 
. A. D., his daughter could hardly have been married to ` Vasisthiputra 
Satakarni, who from his name appears to have been a brother of 
. Vasisthiputra Pulumavi, who was ruling from c. 112 to 136 A. D. 


* The fact that Jayadaman did not assume : the higher title of 


Mahakshatrapa, which was claimed by his father is also significant 
“The proud claim of his son Rudradaman that he had won that higher 
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title for himself would. show that Jayadaman was defeated ۰ most 
probably by Pulumavi in c..130 A.D. The victor may have demanded 
the marriage- of -his younger brother V4sisthiputra Satakarni with a 
Saka princess and a daughter of Rudradaàman, the son of the defeated - 
king, may have been married to him in c. 130. It is also not impossible 
that while struggling for existence, Jàyadàman and Rudradaman may 
have themselves made a proposal for this matrimonial alliance hoping 
to improve the status of their family by it. That Vasisthiputra 
Satakarni of the Kanheri record did actually rule as an emperor is 
shown by a unique coin of his in the Prince of Wales Museum which 
closely imitates the Kshatrapa prototype. The presence of a Saka 
princess in the capital as the queen of the issuer will sufficiently explain 
the adoption of the Kshatrapa type for a few of his silver coins by 
the husband. 


.. According to Puranas Vasisthiputra Pulumavi was succeeded by 
Sivasri, who is expressly described as Satakarni by the Visnupurana. 
He ruled for seven years and according to our chronology his reign 
would be between c. 135 and 142 A. D. His successor is described 
simply as Sivaskandha by Visnu Purana and Bhagavata, but as Sivas- 
kandha Satakarni by the Matsya and the Bralmanda.. The exact 
period of his rule is not recorded in any Purana. but it may well have 
been from c. 142 to c, 157 A. D. Both these kings were undoutedly 
Satakarnis as shown. by the Pauranic evidence and they were also 
the contemporaries of Rudradaman, Probably the latter wàs defeated 
‘by Rudradaman. 


Could Rudradaman have defeated and humiliated his grandson 
through his daughter two times? Kings in ancient times had many 
wives and Sivaskanda Satakarni may have been a son of Vasisthiputra 
through a queen other than the Saka princess. As he was a step-son 
‘of his daughter, Rudradaman naturally described him as related not 
very distantly sambandhavidüratayü. 


All the known facts of history can thus be satisfactorily explained 
by assuming that Nahapana was overthrown by Gautamiputra in c. 105 
A. D. Rudradaman avenged this defeat by twice defeating Sivaskandha 
Satakarni, who was most probably a grandson of Gautamiputra but 
probably not born of his Saka daughter-in-law and earlier wife. 
And now we can well understand why Rudradaman describes his 
relationship with the Satakarni he overthrew as not distant. He was 
the step son of his daughter and so his relationship with Rudradaman 
was neither close nor distant; the record therefore naturally describes it 
as avidüra or not distant. Itis notimpossible that by the time of the 
outbreak of the war Rudradaman's widowed daughter had repaired 
to her father's capital after her husband's death in c. 142 A. D.; her 
relations with her step son Sivaskanda Satakarni, the ruling Satavahana 
emperor, might have been far from cordial, and she might not have 


کک هه 
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been inclined to oppose her father’s invasion of her late husband's king. 
dom tooth and nail. Out of regard for her feeling, however, Rudradà. 
man may have refrained from pressing his victories home when he 
defeated Sivaskanda in two successive battles between 148 and 150 A.D. 
and was in a position to annex Gujarat, Malva and Konkan. 


It is interesting to note that if we assume that the first Satavahana 
ruler Simuka rose to power in ८. 225 B. C. and add together the reign 
periods of the 22 predecessors of Gautamiputra Satakarni, the period 
of the latter’s rule, is found (0-9९ c. 90 to 114 A. D. Four successive 
Satavahana kings Mandalaka, Purindra-sena, Sundara Svatikarna and 
Chakora had short reigns of five, five, one and half a year respectively: 
during c. 52 to 63 A.D. It was just at this time that Bhümaka and 
Nahapana were trying to snatch away several provinces of the 
Satavahana empire, Some of these kings may have fallen in the long 
war thus rüling for short periods only: - ae 


It will be thus seen that all the known facts of history can be best 
explained only on the assumption that Nahapina was overthrown by 
Gautamiputra in c. 105 A. D. The théories that he ruled at the. end 


his inscriptions àre dated in the Saka 
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sU: (24) “Mopoura, THE (.:.) OF THE GODS? OF PTOLEMAIOS | ; 
by : 
PROF. SCHRADER-KIEL, 


In the chapter “Menander and his kingdom” of his monumental 
work “The Greeks in Bactria and India” Cambridge, 1938) Dr. W.W. 
‘Tarn has discussed the names of the towns in what must have been 
Menander’s kingdom as given by the geographer Ptolemy in a valuable 
list plotted out by him from a mass of material (itineraries, etc.) now 
mostly lost but which must have then been at his disposal. Among 
them is also Mathura, which is mentioned as Mó$0vq« $ 7۷۷ Dewy 
4. e. in literal translation into Sanskrit, Madhura ya devanam (transla- 
tion ours). This (the Greek name), says T. (p.251), “is generally 
rendered either as ‘Mathura of the gods’, which does not translate the 
‘Greek, or ‘Mathura, the city of the gods'", which “cannot be the 
correct translation". Mathura, no doubt, was a famous centre of 
religious thought, full of religious buildings, Vaisnava, Buddhist and 
Jain ones, and in this respect could well have been called a “city of 
the gods”. But why then the Greek should not have called it so, viz. 
"Theo-polis? Because says T., there is no instance in Greek “where 
"with a definite article followed by the genitive of the person the omitted 
word is ‘city’; it is always ‘son’ or ‘daughter’-that is the regular 
‘Greek usage-and there is no reason for translating Ptolemy's phrase 
differently because the genitive of the person is plural and not singular ; 
“daughter of the gods’ is good English and good Latin, and ۲ think good 
‘Greek also” (three foot-notes referring to Tennyson's Dream of Fair 
Women, Virgil, and Hephaestion of Thebes), especially when you are / 
not too sure just which god it might be” (p. 352). “Ptolemy must 
"witness to some lost story abouta nymph Modoura who personified 
Mathura and was really an Indian Yaksi" (p. 253). 


It is hard to subscribe to this view. It suffers from the inaccuracy 
which was found in other places of Tarn’s book by U. N. Ghosbal in 
this excellent review in the Indian Historical Quarterly of December 
1938 (pp. 857 ff). There is, of course, that Pauranic story of 
Satrughna's founding Mathura on or near the place where he had 
conquered the stronghold Madhu (vana) of Lavana, son of the demon 
Madhu. But there is nothing in it about 2 Yaksa or Yaksini. And no 
Yaksini would be called “daughter of the gods". Mathura, while is 
called Méloga, with the th preserved, by Megasthenes (3rd century B. C. J 


is not known in Indian literature as a personal name. The 1 “the” 
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following it in the phrase can therefore only refer to the city, not toa 
person. Satrughna, however, who founded it, and the two brothers, 
Krsna and Balarama, both of whom were born there, were all of them 
Avataras, full or partial ones, of Visnu. Could not these have made 
the city appear to be one “of the gods"? This much is certain that the 
plural cannot possibly here refer to a single person. But the phrase 
does not sound Indian. Could it then be an incorrect: translation of 
an Indian epithet (such as deva-prastha) used to distinguish this. 
Mathura from other towns with the same or a similar name? Perhaps. 
this can be sustantiated from Indian literature. 
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(25) ON THE DATE OF THE ELLora PLATES OF DANTIDURGA 


by 


SRI G. S. Gar, DHARWAR. 


These plates have been published in the Epigraphia Indica, Vol. 
XXV, pp. 25-31. The date-portion has been read as Sam 600 60 3 4 
(A) Svayuja $uddha trayodasyai Somavare and this year has been 
referred to the Saka era. Recently Professor Mirashi has questioned 
both the reading of this date and the era to which it is referred!. His 
arguments ace: 


(i) The details of the date do not work out satisfactorily and, 
therefore, it is doubtful if the date really refers to the Saka era. 


(ii) Since there is no, reference to the Sakas or Saka kings, the 
date is plainly not in the Saka era. 


(iii) The reading of the date is, incorrect. The sign for 100 is 
followed by the sign which denotes 4 and not 6 so that the symbol 
has to be read as 400 instead of 600. Thus the date is 400 60 3 i. e. 463. 


(iv) This revised date must be referred to the Kalachuri era and 
since the usual epoch of A. D. 248-49 of this era does not yield satis- 
factory results here, the date has to be referred to the newly suggested 
epoch of A. D. 250-51 which would then make the date regular?. 


After going through these arguments of Professor Mirashi, one 
gets the impression that just with a view to finding out a second ins- 
tanc of the use of the Sy of A. D. 250-51 of the Kalachuri era, he, 
has hit on the date of the Ellora plates and has tried to adjust it to 
suit his case. Let us consider his views point by point in the order 
given above. An 
و‎ 

1. Ind. Hist. Quart., vol. XXV, pp. 84-5. The Professor seems (0 
have discussed this question in further details in his article on Danti- . 


durga which still awaits publication, 

2. According to Professor Mirashi, this revised date of the. 
Ellora plates supplies a second instance of the epoch of A. D. 250-51 
of the,Kalachuri era, the only other instance being furnished by the 
date of the newly discovered Nagardhan plates of Svamiràja (Epigra- 


phia Indica, Vol. XXVIII, pp. 1 ff.) 
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(1) Tt is not convincing to say that because the details of the date 
.do not work out satisfactorily, the date does not refer to the Saka era. 


“There are several records which specifically mention the Saka and 
other eras but the details of the dates do not yield satisfactory results. 
In such cases, ‘we have oily to say that these dates are not regular, It 
is also possible that we do not know what almanacs Were followed 
while recording the dates in those days and that our present method 
of verifying them from the tables like those given in the Indian 


Ephemeris may not 0९00 perfect. 


n ^ii) "The second point relates to the absence of specific. reference 
to the Sakas or Saka kings. It may be noted thatin many Rastraküta 
records the date is expréssed in words as well as in figures in one and 
the same record and a word like ankatah or ankato-pi'is used. in con. 
nection with the latter expression. Reference to the era is made while 
giving the date in words and the date in figures is preceded by ‘the 
expression Saritvat, without the specification of the era?. Since the 
Ellora plates record the date only in numerical symbols and not in 
words as well, itis possible that the writer has omitted the reference 
to the Sakas or Saka kings. The date of the Kanheri inscription of 
the Rastraküta king Amoghavarsha I^ is recorded, without specifying 
‘the era, as samua [765] and there is no doubt. that this date refers to 


~ the Saka era. Therefore, there canbe no objection to the date of the 


Ellora plates being referred to the Saka era. 


(ii) The third point refers to the reading of thedate. It is not 
possible to agree with Professor Mirashi in taking the sign which 
follows that for 100 as denoting 4 instead of 6. The Professor 
attaches more Importance to a cross line in the lower portion of this 


symbol than to its entire shape which is like > A reference to 


plate LXXlI-lower section (figures for 6) and plate LXXIV-lower 
section (figure for 600) in Ojha’s Indian Palaeography would. clearly 
show that the symbol under consideration is 6 only and not at all 4. 
So the reading of the year as 600 is quite justified. In this connection 
attention may be drawn to the symbol for 600 found in the Antroli- 
Chharoli grant of the Ràstraküta king Karka II of date Saka 6795 


expressed both in words and in numerals. 


Let us now examine what is called ithe Cross bar at the lower end 
of the sign for-6 (in 600) on which the Professor takes his stand. - 


3. See Kielhorn’s List of Southern Inscriptions, Nos. 4, 73, 77, 


92 and 105. : 

- 4. Ibid, No.72. ۰ : : 

9. Journal of the Bombay Branch of the Royal Asiatic Society, 
vol. XVI, plate between pp. 108-09. A similar symbol for 600 is used 


in the Manor plates of Mangalarasa, dated Saka ‘ hia 
Indica, Vol. XXVIII, pp. 17 # ) ed Saka 613 Epigraphi 
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A clue.to the method of writing and engraving of: copper 
is obtained by a close study of some of these records. It seems th; 
the writer first wrote down the inscription on the plates with that 
paint or ink and then the engraver was engaged to carve out the | RT 
accordingly. ln order to ensure the Proper size and shape aee. 
individual letter-curves, lines, loops, circles, etc.-the Wie se caeh 
have made use of dots or points at various places, Ater Wandi to 
dots were removed and only the letters were inscribed. But somet; ese 
through oversight or mistake, these dots remained there (aad b 
engraver did not omit to carve them also, along with the letters ; nt 
fine specimen of such a record is supplied by the Nagardhan E 5 : 
Swamiraja, printed facsimiles of portions of which accom di Sik ۰ 
| article of Professor Mirash. In these. facsimiles we kn foc 
| example, the dots found along with the individual letters of one 
| utsarppayarttham inline 14. [n the Ellora plates of Dantidurga al 
| we notice that some of these dots have been retained and 0 + eM 
| with the letters proper. For example, in -the letter a of asmad- 106. 
21) two dots can be seen on the two sides of.the horizontal liné ‘ i | 
the same line of the record such dots are also seen with the letters mui 
ma and nta. Itis, therefore, likely that the so-called cross at शी 
lower portion of the sign for 6 in the date of Ellora plates stands for 
two such dots, rather elongated, on either side of ithe line which were | 
intended to secure the proper place and shape of that line. So it may 
not be a cross at alls, 2 y | 


-plate Erants 


St سس‎ 


(iv) Whereas the year of the date has been shown to read as 600 
only, the question of referring it to the Kalachuri era does not arise 
and has, therefore, to be left out of consideration?, 


~ 


6. Somthing like what modern ladies do while drawing artistic 
designs with colour-powder (Rangavalli). It is also not unlikely that 
the cross bar may have been intended to connect the sign for 6 with 
that for 100. In the numeral 600 occurring in the Antroli Charoli 
grant cited above a cross-bar connects both the signs for 100 and 6. 


7. Ind. Hist. Quart, Vol. XXV, plate facing p. 86. 


8. Cf. the actual cross of the line in the case of the subscript ka in 
Sushka in line 25 of this record. 


-79: It may, however, be remarked that though the eras are prevalent 
region-wise, not a single record of this Rastraküta dynasty has been 
discovered so far which is dated according, to the Kalachuri era. It 
may also be observed, in passing, that with all the adjustments 

“suggested by Professor Mirashi in regard to the date of the Ellora 

' plates to make it régular, the verification shows that the thirteeth tithi 
was ctirrent only for 07 of that day (1. e. Monday) and was followed 
by the Fourteenth titht which was current for the rest of that day. 
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‘Mi 15 vi t he Ellora plat 
Thus Professor Mirashi’s view tha the date of t plates 
of Dantidurga should be read as 463 and should be referred to the 


"Kalachuri era are not tenable. 


Having confirmed the reading of the first symbol in this date as 
denoting 600, let us proceed to consider the second ہت‎ has been 
read as 60 by S. K. Dikshit, the editor of these plates. This symbol is 
‘like 4 and resembles the shape of the Devanagari letter pa which also 
forms the basis of the figure for 40 in early records. E A comparison of 
the symbols for 40 given in plate LXXII—lower section (figures for 40) 
and plate LXXV—upper section (figure for 45) in Ojha's book would 
show that the sign in the Ellora plates under discussion resembles the 
symbol for 40 with the exception of a small stroke at the lower end. T, 
therefore, propose to read this symbol in the Ellora plates as denoting 
the figure 40 instead 60, so that the date would be ( S.) 643 and not ( $.) 
.663 as read by the editor of the record. This revised reading of the 
` date viz. Saka 643, Asvayuja śu 13, Somavara, would regularly corres- 

pond to Monday, 8th September, A. D. 721 when the thirteenth tithi 
was current. till 69 of that 0, 


حتت 


-— 10. It is proposed to discuss separately the implications of this 
early date for the Rastraküta king Dantidurga. . 


: I take this opportunity .tó express my indebtedness. to Professor 
Mirashi who was kind enough to send me reprints of some:of his 
‘learned articles, the reading of which stimulated my interest in the (0010 


discussed above. b 
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(26) SAMUDRAGUPTA'S ASVAMEDHA 


SRI JAGAN NATH, JULLUNDUR, 


.. The performance of the A$vamedha sacrifice by Samudragupta is 
‘an outstanding event of his reign and the Gupta Kings themselves 
, looked upon it as an exceptionally great achievement. Samudgragupta 
‘struck a special class of coins to commemorate the performance. In 
“the records of his’ successors, Samudragupta is invariably given the 
‘epithet of cir-otsann-Gsvamedh-Ghartta. This epithet has been transla- 
ted by Dr. Fleet as “the restorer of the A$vamedha sacrifice that had 
“been long in abeyance”!. This rendering gives the impression that the 
performance of this time-honoured Vedic rite had not been witnessed 
` for a long time past, so that Samudragupta was virtually to be credited 
for reviving an extinct practice. White it is easy to rectify one of the 
mistakes in this translation—namely, to translate ahartta as ‘performer 
of a sacrifice’ for a+ Vhr means ‘to offer a sacrifice'—it is more difficult 
to explain the word cir-otsanna. Several explanations have been 
attempted by eminent writers. 


As early as 1923, Dr. Hemchandra Roychaudhury observed -as 
follows :— o 2 


~~ «But it should be noted that the A$vamedha was celebrated by 
“several Kings. during the interval which elapsed from the time of 
Pusyamitra to that of Samudragupta, < e.g. Satakarni, the husband of 
Nayanika, Pravarasena I Vaka:aka, and the Pallava Sivaskandavarman. 

_It is probable, however, that the court poets of the Guptas knew little 

“about ‘these southern monarchs"2, However this explanation does not 

‘ ‘seem:to be adequate, for the conquest of the eastern coast of the Deccan, 

eqnust have established closer contact. between the North and the South, 
and the Gupta officers could not have been unaware of. important hap- 
penings at the Southern courts. E 


:: About the same time, 800110. B. Diskalkar also raised this point. 
_ Writing in the Indian Antiquary he said تک‎ 


“Kings like 8 and Bhavanaga may not have १७४००0 a 
reason to celebrate the horse-sacrifice as Samudragupta undoubtedly 


1. Corpus Inscriptionum पाए ieee 7 7 111, 44, 54. 
2. Political History of Ancient India, First edition, p. 281. 7 
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had, yet the rite as such was in practice not very long before Samudra- 
gupta and how can it be said that he revived it’. 


The point has also been dicussed at some length by Dr. Krishna. 
in his admirable monograph—Studies in Gupta 


swami Aiyyangar 1 | mo 
History.. He remarks ‘Gupta . inscriptions generally describe the 


asvamedha as one that had long fallen into desuetude (cirotsanna). 
Cirotsanna would literally mean, long decayed or given up for asa 
matter of history we do know that after the days of Asoka, who, in his 
Buddhist fervour, put an end to it, there were several celebrations and 
several celebrants. Pusyamitra is said to have celebrated 1t; his con- 
temporary Kharavela of Kalinga seems to have celebrated something 
akin, and a Satavahana ruler of the Dakhan, the great Satakarni lays 
claim to having done it equally. It would, therefore, be difficult to 
understand cirotsanna in the sense that it was given up forlong. The 
term cirotsanna, however, is found used in the same connection, of the 
asvamedha in the Šatapatha Brahmana itself where it was explained in 
the sense that it had lost some of the elements constituting the sacrifice 
and therefore a sort of expiatory ceremony had te be performed. That 
meansitis an old time ceremony, which had lost some of the details 
of its performance even so long ago as the time of the Satapatha- 
Brahmana. The ceremony is brought toa close by the performance of 
a special atiratrasoma as it is called, which is a ceremonial apology for 
the shortcomings in the performance of the elaborate sacrifice. It is 
just possible that in the Gupta inscriptions it has that meaning; but 
there is perhaps a little more in it than is implied in this explanation". 
After pointing out that Pusyamitra and Pravarasena were notas great 


. conquerors as Samudragupta, and their claim to .suzerainty was not 


quite uncontested, Dr. Aiyyangar concluded :— 


“Hence the cirot$anna here might mean that the asvamedia sacrifice 
was notcelebrated for long asa full detailed imperial sacrifice, and 
Samudragupta mightlay claim to having doneit, it may be since the 
days of the famous celebration of the Rajasuya by Yudhisthira”. 


However, Dr Aiyyanger was not right in his interpretation of the 


reference in the Satapatha-Brahmana, as referring to a sacrifice which 
had lost some of its. constitute elements. The expiatory rite had.to be 
performed for quite a different purpose. : 3 


The latest writer to کت‎ light on this point was Dr. 1). R. 
Bhandarkar. Writing in the Indian Culture, he observed às follows: 


3. IA, 1923, 17. 
4. Studies in Gupta History, pp. 44-45. ۱ تج‎ 
5 MI : 
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' “All things considered, Samudragu i 
و‎ 9% pta can alone very well cl 
to have celebrated an A$vamedha of the Epic style which mee in ances 
ance for long. Certainly it was not performed with such aclat by 


anybody except perhaps Pusyamitra who, however, came into collision 


with one enemy on only one confine of his dominions and. does not 
seem to have wielded sway over the whole of India as the Gupta 
sovereign ۰ 


This is more or less a repetition of the view of Dr. Aiyyangar, and 
it leaves out altogether the hints given in the Vedic literature regarding 
the nature of an utsanna sacrifice. A study of the relevant Vedic litera- 
ture indicates that the word cirotsanna has a purely technical sense 
which has not been taken note of by any of the scholars whose views 
have been quoted above; and which might offer a better and perhaps the 
true explanation of the word. 


The following are some of the important passages where the word 
utsanna occurs as an adjective with sacrifice in Vedic Literature. 


1. उत्सन्न यज्ञो वै एष यदश्वमेधः कस्तद्वेदेत्याहुर्याद्‌ सर्वो वै क्रियते न वा ad: 
इति | ; 
«The horse sacrifice is an extensive sacrifice, who knows, they say, 


if all of it is done or not.”  Taittiriya Samhita, V, 4, 12, 3 translated by 
A. B. Keith. 


2. उत्सन्नयक्षो वा एष agha: कि वा अहेतस्य क्रियते किं वा न | 
ibid. V, 3,1, 7. 
3. उत्सन्न यज्ञ इव वा एष ۱ E. 
Satapatha Brahmana, II, 5, 2, 4, 8, and II, 6, 2, 19. 
4. ود یچ‎ ga वा एष यदश्वमेधः किंवा ह्येतस्य feud किं वा | 
ibid. XII, 3, 3, 6. 

Jt is of great significance ‘at the adjective ۵ is applied to 

important Vedic rites like the Aégvamedha and Caturmasya, which 


cannot be described as the ceremonies that were in abeyance when the 
Taittiriya Samhita and the Satapatha Brahmana were written. [Itis 


. unimaginable that either the 4svamedha or the Caturmasya were 


regarded as ‘obsolete’ in the heyday of Vedic ritualism. 
SO چ‎ 


> 
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“The meaning of utsannais suggested by the concluding portion o£ 
the quotation from the l'aittiriyà Samhita. 
be sure whether all the 
through. The reason of this uncertainty 
performances were very extensive; -and one cou 


there were no omissions. 
“extensive” or ‘elaborate’ sut 


this sense to utsanna’. 


In the light -of the Vedic passages, 
medhahartta may, therefore, be translated as, 


1008 protracted horse-sacrifice.’ 


Am فق‎ कफ: rm : es 


lc De vr. ue 907700 EE 
7. ef. A. B. Keith, ZIMG, 1912, 729-31. 7 ٤ 
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‘details of the ritual have been properly gone: 
evidently was that these ۱ 
Id never be sure that. 
In the contexts of these passages, the meaning: 
ts excellently well and we should attribute 


.the expression cirotsannasva-. 
‘the performer of the- 
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(27) Tur INDIAN PHILOSOPHY or HISTORY 
by. 


DR. RADHAKAMAL MUKERJEE. 


History is the flowing cumulative stream of myths and traditions. 
The chanting or recital of myths, tales and ballads during festivals; 
marking the cycles of seasons, is the beginning of history, spurring a 


people to epoch-making adventures. All history is in a sense myth 


making. Myths are by no means futile or fictitious as presumed by the 


‘nineteenth century historians who in their turn formulated or tacitly 


supported the myths of the Individual, State, Nationality; Race, Power 
and Progress in the background of European development. Myths. 


poetically and pregnantly embody the tradition, values and aspirations. 
‘of a people These are conserved and transmitted by social memory,. 


and bind their present to the past in belief, thought ‘and action. - The 
«units of history" are simply myths and traditions in action,- what 
Rickert called “value structures" through which universal values are 
evidenced in historical actuality—the broad and enduring historical 


"constants that pervade the stable social arrangement and culture of à 


people. and underline the recurrent patterns in their social life and 


development. Human history is a total cumulative ensemble or gestalt: 


in which the broadening and lengthening warp of facts and events on 
one hand, and woof of myths and traditions on. the other are inextricably 


-inter-woven in the web of time. The gestalt approach to history asa 


cumulative, moving, forward-looking whole, with the attention focussed 


-on the dynamism of myths, traditions and. values into which the whole: 
-can be resolved or split up, makes possible the right understanding and 
interpretation of human affairs, of “things said and. done in the past.” 


Not all. myths and. traditions are dealt. with by history -but only those: 


‘that have functional significance in the emergent cultural pattern: Such 


áre.the “units of history" that have to be chosen, or discovered and 


understood in their context with the present and the future: The-reality 
-of myths’ and ‘traditions consists in their’ fashioning. the cumulative 


sequence with its order, consistency and laws, which is history.. The 
truth of history is the meaning of this inherent order and continuity of 
the march of Man in which mutable man participates. Man in Indian 
historiography is three fold: Man the Mutable, Man the Eternal, and 


“Man the Deity.: Man is Eternal and Universal. the inhabitant not of 


one country and age but of all countries and ages, the maker of enduring 


‘myths and traditions and the bearer of the ultimate values, ever pro- 
“jected towards: the future. This is the human image "which is ever- 


present in the vicissitudes and fluctuating situations + of history. Inthe 
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ephemeral and confused pageant of history this Eternal and Universal 
Man is indeed the abiding presence, embodied in but transcending the 
limited, fleeting images of mortal man belonging to a race, country, 
class or historical and cultural epoch. Finally, there is Man the Deity 
which is the cosmic urge to advance, manifest in the glory and triumph 
as well as in the fall and anguish of man, the goal towards which the 
whole creation moves. This is the Narayana of the Puranas. The 
Mahabharata begins with the homage to the triple images of Man, 
Nara or Finite Man, Narottama or Eternal Man and Narayana or Deity, 
moving and being moved in the procession of history. 


History in Indian tradition is not the biography of heroes or 
representative men, but an age-less process in which not men but the 
human species, not particular lives but Life cyclically grow, mature and 
‘decay. In India the circle symbolises completion and perfection. ‘The 
"wheel with the movable centre is the symbol of continuing progress in 
the procession of time (the Chakra of Vedic and Buddhist culture). 
Thus history, cosmic, human and personal, is envisioned as the cyclic 
movement of the wheel. An unending series of Great Men, Creators 
and Kings of the earth, Brahmas and Indras reign, thrive and then pass 
away in their innumerable universes that come and go through countless 
¿cycles of creation, maturation, dissolution and reincarnation. Into this 
-ageless cyclical process of the world organism India imports a moral 
and cultural purpose through the conception of the procession of Krta, 
"Ireta, Dvapara and Kali ages of history (yugas), the moral order of 
“dharma gradually lapsing from purity and perfection into disorganisa- 
tion and conflict and then beginning another cycle. 


Indian historiography accepts the reality of the triumphs and 
«disasters of history alike and insists that we learn from both the glory 


-and the defeat of dharma and culture, viewed asa dynamic process ۰ 


rather than as a stationary state. This cyclical view of man's earthly 
"destiny and dharma has protected the Indian people against the 
extremes of optimism and pessimism. And indeed few people have 
` such a long and remarkably continuous history of five millenia, have 
“seen such ups and downs of the social order and learnt so much ina 
‘yet living civilization from past glories and tragedies as foils for some 
larger good of the world organism. It is remarkable that both the 


Hindu and Christian Apocalyptic conception of the end of the social: 


order was not an idea of damnation and catastrophe but of continuity 
‘and consummation of the divine will and law—the irresistable perpetual 
rise of the Dharma-rajya. Such is the tragic maliorism leavened with 
social expectancy of the Indian philosophy of history, born of the 
"assimilation of several millenia of experience into the balance of human 
progression. Scant centuries cannot obviously provide the stuff out of 
` which a true philosophy of history can emerge: ` This was stressed by 
Lord Acton who once remarked: “We can found no philosophy on the 
-observation of four hundred years, excluding three thousand. It would 
be imperfect and fallacious induction.” 
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In a sub-continent, broken up into many .regions with wide variations 
in climate and natural resources, inhabited by diverse races and peoples 
and carved out into congeries of kingdoms, empires and republics, 
unity and solidarity are the most constant political aspirations in history 
as these are the ancient essential aims of religion, morals and the social 
order. Nocountry in the world has ever through its metaphysics, 
religion, art and scheme of social gradation, woven such a rich and 
enduring fabric of unity amidst such diversity which embraces not only 
mankind but all sentient life. Out of the welding together of the mass 
of Indian peoples with their various types, indigenous and exotic, in 
the Maurya, Gupta and Pala Empires arose the fundamental political 
principles of the loose union of semi-autonomous states under the king 
of kings and of the composite and secular culture state or dharma-rajya. 
These represent the most constant elements in Indian history dovetailed 
into Indian empire building and into socio-cultural integration of deve- 


lopment. 


No doubt the moral and metaphysical conceptions of the Real or 
Cosmic Man the Commonalty of Mankind were the spiritual counter- 
parts of the ever-continued, ever-reinforced processes of building up a 
United India, politically and socially. Empires recurrently fail, as 
force has its peculiar limitations for national unification in a country 
with such natural barriers, huge population and infinite social complexity 
and heterogeneity as India. Thus her civilization draws through the 
epochs more surely upon myths—the political myths of the Kingdom 
of Universal Moral Law (Dharma-rajya) and the Universal Empire, 
the social myths of the Caturvarna, Varna Sankara and Kaliyuga; the 
religious myths of the Avatara, the Bodhisattva and the Compassionate 


Bhagvan and Sakti, the moral myths of Obligations and Sacrifices and 
the intellectual myth of the Triple Way of Living, of Wisdom, action 
without involvement and worship (jana, karma, bhakti). These have 
engendered common patterns of morality and ways of living among the 
principal regions of India from the great snow-clad mountains in the 
north to the Southern Ocean, and effected that solidarity of Indian 
society which blood and iron can achieve with but limited and temporary 
Success. It is myth, metaphysics and religion and the forms and 
Symbols of art in which these are the significantly and powerfully 
revealed from epoch to epoch that have indeed governed the unity, 
integrity and vitality of Indian civilization. É 


Every history builds up event by event, age by age, “the unity of 


the whole", comprising the myths, traditions and norms of mankind, the 
entity in human history. “The earth is our home". Mankind, is our 
kin” are basic Indian postulates. Through the divergent and even con- 
tradictory lines of development of different human cultures in different 
regions we find an increasing commonness of patterns of thought, 
values and faith in the structural order of mankind. We find also 
individual cultures rising to their highest when plasticity, freedom and 
universality are at their summit. Both trends contribute not towards 

tribe" nationalism but towards a unified world society. Brahmanical 
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५ Vedantism, Mahayana Buddhism, Stoicism, Christianity and Enlighten- 
“ment have contributed in great measure in different epochs of history 
‘to reinforce the spirit of universality. "There is a sense of imperative- 
“ness of direction in history, corresponding to the development from the 
‘seed to the flower, about the maturation from specific culture _to world 
‘culture as the destiny of the human species. Yet at io epoch in human 
‘history has mankind been so mightly challenged by what Paul Tillich 
“calls the Demonic in history due to the lusts and fears of irrational 


humanity. 


.. Mankind’s historic continuity is governed 5 much by man belong- 
: ing to a country, race or class shedding his mutable aspects, his narrow 
‘images of himself in his opinions, beliefs and fai ths as by the world 
` consciously striving towards a moral and spiritual unity through the 
۔‎ synthesis of various cultural traditions and : values and their fruitful 

application in global methods of co-operation. The philosophy of 

history finds mankind's milestones of advance across the dark sanguinary 

- roads of the past, marked not by dogmatism and absolutism, fanaticism 
"and utopianism that come to possess peoples drive them to violence and 

fade away in history, but by cultural syncretism, moral and religious 

‘humanism and the rising stature of the free human personality. This 

truth of history is nowhere expressed more than eloquently than in the 

Indian Epic, the Mahabharata, written for the clarification of India's 
cultural values and norms in a period of unprecedented social turmoil 


“and acute rivalry of opinions and faiths like the one we are facing in . 


“the present juncture: 
“Logical argument is inconclusive; the Vedas are dissimilar ; 
_. There is no sage whose doctrines can be taken ‘as authoritative. 


The verities of Dharma lie hidden in the inaccessible recesses of 
the soul; ` z 


The traditions followed by the many show the true way.” 
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(28) Some ASPECTS OF THE DIVINITY OF THE KING 
IN ANCIENT INDIA AND CEYLON. ' 


S. PARANAVITANA 


Yada tvadharmikan sarvams tiksnair dandair niyacchati, Dhar- 
mikam$ cūnugrhnati bhavaty atha Yamas tada. Mahabharata XII, 


68, 45. 


‘In my paper, “Sigiri, the Abode of a God-King”, I have developed 
the thesis that it was to set himself up as: a god-king that Kassapa. 
(circa 466-484 A. C.) had a remarkable palace built on .the summit 
| of the well-nigh inaccessible rock of Sigiri. He identified himself with 
Kuvera, and his palace on the Sigiri rock was meant 10 be a represen- 
tation of Alaka, the Himalayan abode of the God of Wealth. I have 
therein summarised the evidence for the prevalence of the doctrine of 
i the Divinity of the King in those lands which derived their culture 
1 from India, and dwelt on the influence which this doctrine has had. 

on the development of their art and architecture. References have. 
- been quoted from Sanskrit authorities, like the Manusmrti and the. 
Mahabharata, in support of the divine status of the king. It has also, 
1 ted out that, while certain Mahayana schools accepted this 
. doctrine, Buddhism in general discouraged it. There appear, however, 
to have been occasions on which this doctrine influenced the course of 
political events in the Island in ancient times; it is the purpose of the: 
present paper to collect such evidence bearing on the topic, and to. 
interpret them in the light of ancient Indian political theories and 
similar beliefs which seem to have been current in India. As the 
ancient culture and the political institutions of this Island were derived 
from India, ‘such a study, I presume, will not be without interest to 
those who are engaged in the task of elucidating’ the past.of that sub- 


continent. 


been poin 


` ‘The political doctrine of the Mahabharata? makes the king iden- 
tical with a particular god, in accordance. with the emphasis which 


1. R, A. S., Ceylon Branch, Centenary Volume, pp. 129-183. 


2. Mbh. XII, 68, 418. The references are to the critical edition 
of the epic published by the Bhandarkar Oriental Research Institute, 
Poona. Mbh. (N) indicates the northern recension with the com- 


mentary of Nilakantha published by Citrasala Press. : 
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one may place on this or that function of royalty. The god with whom 
a king 1s considered as identical may, therefore, vary according to time, 
place and circumstances. Kassapa considered it politic to represent 
himself as Kuvera on earth. A ruler of Ceylon before or after him 
may have endeavoured to.be . honoured, by his, subjects as another god. 


And, in fact, if we interpret certain data in a number: of. ancient 
Brahmi inscriptions, and references in chronicles, in the light of the 
political doctrines which we have referred to, a good case can be made 
for the view that Vatta-gàmani Abhaya (Circa 104-77 B. C.), who. 
ruled Ceylon some four centuries before. Kassapa, wished to be taken 
by his subjects as Yama, a colleague of Kuvera in the office of loka- 


pala (world-protector (٠ 


An inscription in an early type of the Brahmi script, found at 
Koravakgala near Situlpavuva in South Ceylon, records that thé cave 
in which. it is indited was. fashioned and dedicated to the sangha, in 
the reign of a king named Tisa (Skt. Tisya, P. tissa) by a dignitary 
named Cema (Skt. Ksema), the treasurer of Pita-maha-raja (Skt. 
Pitr-maha-raja!.. The long inscription, or rather the series of inscrip- 
tions, on the pavement of the Dhakkhina Thüpa at Anuradhapura?, to 
be ascribed to the third century on palaeographical grounds, refers. 
ina number of places, to that monument, as founded in the reign of 
Pita-maha-raja. We know from the Mahavansa? that the Dakkhina 
Vihara was founded in the reign of Vattagamani Abhaya. Pita-maha- 
raja, therefore, is no. other than Vattagamani Abhaya. This conclu- 
sion is supported by the Koravakgala inscription when it states thata 
person who dedicated a cave in the reign of a king named Tissà was 
the son of a dignitary who held the office of treasurer in the reign of 
Pità-maha-raja, for Vattagamani was closely followed on the throne 
by his nephew Tissa, called Mahaciili Maha Tissa in the chronicle. 
The identification is clinched by the Pali commentaries which, in their 
not infrequent references to the events of the reign of Vattagamani 
Abhaya4, often call him Pituraja. 

5ئ : : 

The fact that an inscription set up a few years after the death of 
Vattagamani Abhaya refers to him :by the epithet of Pitamaharaja, and 
that the traditions recorded by the Pali commentators as well as by the 
Dakkhina Vihara inscription knew him by that name, go to prove that 
لد ج سد ہے‎ Tf ےرت‎ a! - > = 3 سوب ح۴‎ 


‘1. The text of this, inscription ‘runs’ thus: Pita-maharájhaha 


-badakarika parumaka Sumana-puta prumaka Cemasa lene rajha.Tisaha 


rajhiyasi niyate agata anagata catu-disa Sagasa. و‎ 
ای‎ See A. S. C. Annual Report for 1948, p. 9. 
"Chap, XXXIIT, २88: ہے‎ PE 


4. See, for. example, . Sommohouined di 3 ( P. Tos Edition), 


p. 448 and S'amanta-pasadiba (P. T. S. Edition), pp. 440 md ल 
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in his life-time, many of his subjects referred to him in that ۰ 
: The reason why such an unusual name was attached to him arouses 
‘our curiosity and the old chronicler, too,. seems to have realised that an 
explanation was necessary. For, he refers to the title of Piti-raja 
(the element maha appears to have been optional) borne by Vattaga- 
"mani Abhaya and, moreover, he tells us how the king came to be 
known by it. Vattagàmani Abhaya, we are told by the chronicler, 
. adopted as his own son Mahacüli Mahatissa, the son of his elder brother 
Khallata Naga. As he stood in the position of father to Mahacili 


| Mahatissa, Vattagamani Abhaya was called Piti-raja, ‘the father king’. 
1 

1 This explanation, though charming in its naivete, hardly carries 
| “conviction. The adoption of another’s son as one’s own is not so 
| 


extra-ordinary an occurrence asto justify a sobriquet on that account 
to.one who does so. Even lessis the justification when the adoption 
| is of a son of one’s own brother. If Vattagamani Abhaya had to be 
| . given an epithet based on paternity, it was not necessary to seek the 
reason for it in the fact that he adopted his brother's son as his own, 
for he had sons of his own, one of whom, Coranaga, succeeded to the 
sovereignty. Even without any formal adoption, the son of one’s own 
brother is, according to-the Sinhalese system of kinship, modern as 
well as ancient, entitled to be called ‘son’. . Vattagamani was Mahacili’s 
“father? even without adoption. The explanation of the epithet Piti-raja’ 
given in the Mahavamsa appears, therefore, to have been invented, 
: not necessarily by the author of that chronicle, at a time when the real 
significance of the word had been forgotten. It is also not impossible 
“that the explanation is due to a desire, for reasons which would become 
“clear in the sequel, to prevent its real purport gaining currency among 
the people. 


| If the title ‘Piti-raja’ was not due to its bearer standing in the 

-relation of ‘father’ to another person, it is necessary, in order to 

explain its significance, to ascertain the other meanings that could 
have been attached to it. The equivalent in. Sanskrit of P. < Piti-raja’ 
is * Pitr-raja’, and this, we know, is not uncommon in the epics as a 

| -name of Yama—a name appropriate to that god for the reason that he is 

' the king of the Pitrrs i. e. the Manes or the spirits of the departed. In 

` Book I, Canto 48, v. 23 of the Mahabharata, for instance, we read 
Vyakta maya ‘pi gantavyam Pitr-raja-nivesauan (There is: no doubt 
that I, too, should one day go to the abode of Pitr-raja, i.e. Yama), 

„ ‘Pitr-raja’ occurs as the name of Yama in several other passages of 

: the same epic, for example, II, 8, 30, and III, 181,14. _ If P. ‘Piti-raja’ 

| -and the old Sinhalese ‘ Piti-maha-raja’ be understood in this sense, 

i _ the epithet borne by Vattagamani Abhaya, which was preferred by some, 

1 in ancient times, to his personal name, would indicate that he desired ~ 

1 his subjects to take him as Yama, the Divine Judge. 


ہے شر سس 


~~ Such a conclusion would also make intelligible an episode inthe 
‘Story of Vattagamani Abhaya as it is narrated in the Mahavamsal. A 


1 Mahaüvamse, Chap. XXX, vv. 35-36. 
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"few months after his accession to the throne, .Vattagamani Abhaya 
"was defeated in battle by invaders from South India, and was forced 
to-flee for life. When the king, with a few followers and those dearest 
- to him. was fleeing before his enemies through the northern gate of 
"Anurádhapura, a Jaina ascetic is said to have cried out that the ‘Maha. 
‘kala Sihala’ was running away. This phrase ‘Mahakala-Sihala’ has, 
been translated as ‘the great 
‘translators of the chronicle as well as by writers on and students of 
Ceylone history aS a personal insult which the Jaina ascetic, . meanly 
taking advantage of the occasion, hurled at the king in his adversity. 
The epithet can, of course, be interpreted in that sense if the scene 
were shifted from ancient Anuradhapura to modern Europe. We have 
ion without questioning because we have 


“also accepted the inter-pretati t 3 
: unconsciously imbibed the sense of values ot the Europeans based on 


‘colour. Butin ancient Ceylon, or in India, no one would have been 
- offended by being reminded of his complexion. Some of the great heroes 
in Indian literature are described as dark, for instance Rama and 
‘Krsna. Draupadi, the heroine of the Mahabharata and Damayanti, 
` immortalised in one of the most beautiful poems in Sanskrit, were dark 
of complexion. This did not make them the less desirable. Even today, 
Sinhalese villagers who have not been “educated” and thus trained to 
judge by values foreign to them will not feel ashamed by such names as 
Kalu Banda, Kalu Minike or Kalu Mahattaya, in which Kalu ‘black’ 
is a component part. Moreover, the Jaina ascetic could not have 
damaged the king’s reputation by referring to his bodily complexion, 
for which he was not responsible. The Nigantha,if he wanted to pay 
back for any real or imagined injury, might have made use of ۶ 
impeaching the king’s character or conduct. 


i The expression put in the mouth of the Jaina ascetic gains signifi- 
. cance if Vattagamani Abhaya had set himself up as Yama on earth. 
Kila’ is one of the best known of the names of Yama and maha can: 
‘be added, according to one’s whim, to the name of any important 
personage, human or divine. ‘Mahakala’ would thus be synonymous 
, with ‘Piti-raja’ or ‘Pitimaharaja.’ The spectacle of a king who had 
to flee before his earthly enemies only a few months after he had 
proclaimed himself.to be Yama would have indeed aroused any one's 
sense of irony. If the Jaina ascetic did not subscribe to these political 
. doctrines which ascribed such divinity to kings, as was ‘very likely, 
there was no better propaganda than to bring the irony of this situation 
forcibly home to the people by shouting that the Mahakala (Yama) of 
- the Sinhalese was taking to his heels. 


Yama is generally conceived as a god of fearful aspect, and a king. 
who identified himself with Yama must have cultivated this bearing. 
There appear to have been current, in ancient Ceylon, folk-tales 1n 
which Vattagàmani Abhaya figured in such a capacity. -For--Buddhe- 
ghosa, in the Samaniapasadika, refers to an incident in which the 
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gnashing of teeth by Vattagamani Abhaya was sufficient to cause the 
death of an unfortunate individual named Ciilasumanal. 


If the significance of Vattagamani's title, Piti-raja, is as given 
above, it will enable us to understand, in their proper perspective, the 
events of his reign, as given in the Mahavamsa and the commentaries?. 
Dutthagamani Abhaya (circa 161-137 B. C.) who re-established the 
first dynasty of Sinhalese kings after an interval of Tamil domination, 
so guided his policy that the interest of the royal house became identical 
ith those of the Buddhist sangha. The king extended his liberal 
patronage to the sangha and the bhikkhus exerted their great influence 
with the people to the aim of making the latter attached to the royal 
house.. This happy union between the state and the church continued 
with little interruption up to the accession of Vattagamani. The 
majority of the people had accepted the Buddhist creed, and they would 
have been gratified by the religious policy of Dutthagamani and his 
successors. But there were Jainas as wellas Brahmanas, who would 
naturally have been antagonised by the royal family identifying itself 
so closely with the interest of the sangha. They, however, had no 
chance to express their dissatisfaction by hostility towards the royal 
family, for the latter had popular support so long as the sangha was on 
the side of the king. If Vattagamani, as we have inferred, proclaimed 
himself to be Yama, acting on political doctrines not consistent with the 
tenets of thejTheravada, while remaining an adherent of the Buddhist 
creed, he would certainly have offended the Sinhalese saügha which, up 
to that time, was not divided into sects, and was not prepared to endorse 
any doctrines opposed to those preached by Mahinda. The displeasure 
of the sangha would have resulted in the unpopularity of the king, and 
those sections of the population who had already been antagonised by 
the pro-Buddhist policies of the royai family, would have found an 
opportunity of translating their discontent into action. And this was. 
precisely what happened.. A Brahmin named Tiya3, who was hostile 
towards Buddhism, raised the standard of revolt, and the invasion by 
South Indian hordes, which drove the king into hiding, was probably 
not unconnected with domestic discontent. : 


Vattagamani, in hiding, was gathering forces to regain his throne. 
In the meantime, those who had wrested power from: him did not 
extend patronage to the sangha, some members of which must have 
realised that, in spite of his heretical theories in “politics, Vattagamani 


تسکت 


` 1. Pitu-ramio ca Sihala-narindassa datha-kotanena Cula-sumana 


kutumbiya-marane ‘rajiddhi datthabha.. Samantapasadika, (P. T. S. 


Edition), p. 440. 


__ 2. Mahavamsa, Chap. XXXII, No. 34-104 and Varisatihappa- 
kasini, (P. T. S. Edition), pp. 612-623. 


; 3. For an account of Tiya’s revolt, see Sammoha-vinodant (P. T. S. 
Edition), p. 448. AE. 
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in power would be more advantageous to the Buddhist Church.than the 


rulers of South indian origin. Thus we find that an influential thera 
helped Vattagamani during his years of misfortune. An incident 
relating to this period of the king’s eclipse gives. us an indication that, 
éven when he-was- reduced: to -extreme straits, he -was not prepared to 
forego any - fraction- of the divinity which he claimed for his person, 
While still-rallying the people to his cause, he had the support of eight 
powerful chiefs, one of whom he very impolitically slew for not having 
prostrated-on the- ground before him. This alienated the other chiefs 
who deserted:the king. At this critical juncture, too, it was that same 
thera who-persuaded the chiefs not to desert Vattagamani Abhaya, by 
the powerful-argument that it was only by supporting him, in spite of 
his impolitic conduct, that the Buddhist Church could be firmly esta- 


‘blished: - - 


. Vattagamani at last regained his throne, but adversity did not force 
him to renounce his claim to be Pitr-raja (Yama). He founded the 
Abhayagiri Vihāra and granted it to that thera who helped him in his 
‘adversity. But the older establishment of the Mahavihara excommuni- 
‘cated this thera, thus leading to a schism in the Buddhist Church. If 
"Vattagàmani, as we have inferred, claimed to be a god-king (Yama), 
the establishment of the Abhayagiri Vihara in’ opposition to the 
Mahavihara was perhaps dictated by the necessity of having a commu- 
‘nity of monks who were not opposed to his political doctrines. With 
the support of the king, the Abhyagiri fraternity increased in numbers. 
‘The king’s lukewarm attitude to the Mahavihara, in spite of the 
“traditions of his family, was very likely dueto the reason that the 
‘members of the fraternity were uncompromising in their hostility 
towards the doctrine of the divinity of the king. Those who realised 
that such. an uncompromising hostility. towards the only leader who 
-could- defend. the Island against invaders from abroad and anti- 
-Buddhist elements at home, would ultimately. undermine the position of 
the sangha, probably enrolled themselves as members of the Abhayagiri 
fraternity. Es : : 


If Vattagamani Abhaya, as .we have suggested, identified himself 
with Yama. he must have done so because the worship. of that god was 
prevailing among the people of Ceylon in his time. If we can, therefore, 
establish that the cult in fact was known, our hypothesis will receive 


support therefrom. Yama is frequently mentioned in Singhalese litera-. 


ture. but..not as the centre of a cult. Images of Yama have been 
discovered at ancient sites in- Ceylon, sometimes in association with 
those of other Jokapalas. The ancient Indian belief that he is the 
Divine Judge who rewards the virtuous and punishes the evil-doers, 
was made.use of by Buddhist- preachers for moral ends. Even today, 
under the name of Yama-rajjuruvo (King Yama), he is known to every 
Buddhist peasant. + He, however, under the familiar name of Yama, 
.does not receive worship as the principal or subsidiary deity installed in 
a temple. 
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‘ “There is, however, evidence to prove that the deity called Saman 
Sinhalese and.Sumana in Pali,.who is still regarded as one of, the tour 
protectors of Ceylon, who. figures! in the chronicles in .connection with 
the reputed visits of the Buddha to Ceylon, who 15,616: presiding deity 
of Mount Samanola (better known as Adam’s Peak) and whose shrines 
at Sabaragamuva and Alutnuvara are visited by, thousands of Sinhalese 
Buddhist votaries on the occasion of the Annual Festival in‘his honour, 
is no other than Yama Ceylonised. The transformation of Yama ‘which 
has taken place in Ceylon, and the traits of Saman which betray his 
| origin, form an interesting and tascinating study, the -pursuance of 


which, however, is beyond the scope of our present purpose. -I‘intend 
to deal with that subject in a separate paper. Here, I confine myself 
to two links in the chain of evidence which establishes the identification. 


| : A Sinhalese Buddhist of the present day will be taken aback if heis 
told that the mild and good-natured Saman, to whom. by force of habit, 

he pays courteous respect, isthe same as the dreaded Yama, the inevi- 
table interview with whom he rarely contemplates with equanimity. 
| But the Sinhalese Jataka, written in the fourteenth century, contains 

| conclusive proof that the identity of Saman or Sumana with Yama was 

| well-known at that time. Compare.the following metrical Pali passage: 
| from, the Bhitridatta Jataka with the corresponding Sinhalese :— 


| Dhata Vidhata Varuno Kuvero Somo Yamo Candima capi 
| Suriyo? Dhrtarastra nam divya-rajjuruvo da Varuna nam divya-rajjursvo: 
da, Kuvera nam divya-rajjuruvo da, Soma nam divya-rajjuruvo da, 
| Sumana nam divya-rajjuruvo da, Candra divya-putrayo da, Surya 
| ‘ divyd-putrayo da. Sumana nam divya-rajjuruvo (the divine king 
| name Sumana) in the Sinhalese text stands for Yamo in the Pali. To 
i the author of the Sinhalese Jataka, therefore, Sumana was the same 
| as Yama. 1 


The name Sumana, asit occurs in the Mahavamsa of the fifth 
century, is based on the Sinhalese name of the god as it was then 
j pronounced. The genuine Sinhalese form of the name, as it occurs in 
literary works and is actually pronounced by the average Sinhalese, is 
Samana. In the fifth century, this must have been Samana. We can. 
easily equate the. last with Skt. Samana (the Tranquilizer. or Extin- 
guisher) one of the names of Yama. 2 “8 


پر جح 


_ There is a tradition which attributes to Vattagamani Abhaya the 
discovery of the Buddha's foot-print on Mount Samanola (Adam's 


1. Mahavarmsa, Chap. I, vv 33 رگ‎ and vv 77 f£... ~ 
2. 785100, Fausboll’s Edition, Vol. VI, p.201. ۰. 25 


125 Pansiya-panas-jataka,  Jinalankara Press, Colombo, . 1929,[ 
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Peak). The story narrated in the Mahavamsa (I, 77 ff.) is that the 
Buddha impressed the foot-print on the summit of this mountain at the 
request of god Sumana who, as we have seen. above, is no other than 
Yama. If Vattagamani Abhaya identified himself with Yama, the 
tradition referred to gains significance}. 


in this connection, the name Dhama-raja (Skt. Dharma-raja) 
occurring in a number of early Buddhist inscriptions from various parts 
of the Island, merits consideratiort. In two cave inscriptions at 
Bovattegala in South-eastern Ceylon?, a prince named Bamaraja figures 
as the father of the donor. In a number of cave inscriptions at 
Kottadimühela, also in the same area, the genealogy of the donor is 
traced to Damaraja3. This Damaraja, it has been surmised, belonged 
to a family of local rulers who held authority about the third or second 
century B. C. In a cave inscription at Mihintale, a Dhamarajha is 
mentioned as the father of a prince named Asaliya, the donors, The 
name also occurs in an inscription froma place named Nattukanda in 
the Anuradhapura District, but itis not clear in what connection, for 
the text is not quite clear.. It is also not certain whether all the records 
refer to the same prince. If aruler of Anuradhapura who had this 
title is the Dhamaraja of the Mihintale and Nattukanda inscriptions, 
there is no means of identifying him with a name forthcoming in the 
chronicles. ‘Dharmaraja’ is one ofthe best known names of Yama. 
It is, therefore synonymous with ‘Piti-raja’ and may have indicated 
divine kingship in the person who bore it. Whether Vattagamani used 
this title in addition to Piti-raja, and possibly Mahakala, deserves consi- 
eration. 
It has been surmised that the king named Dhamaraja, figuring in 

an inscription at Mihintale, is the same as Dutthagamani Abhaya; who 
is noted for his piety and liberality towards the Buddhist Church. In 
his attachment to the religion of the Buddha (Dhamma), he emulated 
-Asoka and the title Dharmaraja might have been used by him in 
imitation of the Indian emperor*. Againstthis, it may be stated that 
the reign of Dutthagamani Abhaya has been dealt with in great detail 
‘in the Mahavamsa$. It was, in fact, the aim of Mahanama, the author 


یت سس وا ae 30 c‏ چا جا رہہ ںا 


1. William Skeen, Adam's Peak, Colombo 1870, p. 16. 


2. Ceylon Journal of Science, Section G., Vol. IL, pp. 99-100.and 
MAUS 
` $ A.S.C. Annual Report for 1934, p. 2l سے‎ 
4. A. 5. 6. Aunual Report for 1911-12; p. 95. 
5. For Asoka being styled Dharmaraja, see Divyavadana, p: 379. 


6. Chapters XXII to XXXII. 
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of that chronicle, to glorify Dutthagamani and uphold him as a model 
Buddhist king. If therefore, this monarch had the title of Dharma-raja- 
with a Buddhist significance, it is difficult to believe that the 
chronicler would have omitted to mention a fact so significant for his 
purpose. 


In the case of Asoka, the title ‘Dharma-raja, that he bore has but 
one significance to a Buddhist. He earned it by his devotion to the 
Dharma'as taught by the Buddha. The character of Agoka and his 
actions before he embraced Buddhism, which entitled him to an epithet 
meaning the reverse of dhamma, are often painted in lurid colours, so 
as to emphasise the transformation made in him by Buddhism}, 
According to these, ASoka was Dharmraja or Dharmáàéoka only after 
he became a Buddhist. Ifa Buddhist king of Ceylon, which derived 
its religion through the missionary endeavours of A$oka, is found ما‎ 
“have borne a name of Yama, it may not be fantastic to inquire into the 
possibility that ASoka himself first adopted the title of Dharmraja, not 
in his character as a patron of Buddhism, but in accordance with the 
politico-religious beliefs which ascribed divinity to kings. 


۱ Buddha himself is often referred to as Dharmaraja; but, in the 
early period of Buddhism, no lay adherent would have assumed a title 
which was considered appropriate to the Buddha. One can rule out 
the possibility that ASoka was called Dharmaraja in order to identify 
| him with the Buddha, or for the same reason that the Buddha was 
| considered to deserve that epithet. If Asoka was Dharmaraja even 
| ‘before he embraced Buddhism, the Buddhists could continue to use 
that epithet in referring to him, but with a new significance. The early 
Buddhist teachers often poured new wine into old bottles. Great 
| psychologists as they were, they understood the passionate attachment 
| which people have for words, and rarely tried to dethrone a word 
| which had established itself. Instead, they adopted it themselves and 
| gave ita new meaning: If A$oka was known as Dharmaraja before he 
| embraced Buddhism, the Buddhist propagandists could easily explain 


| itas due to his devotion to their own dhama. Asoka himself ‘could 
| have adopted a line of action in conformity with such an interpretation 
| of the title if he had used it before he became a follower of 
| Sakyamuni. یت‎ 
b 


If Asoka’s title of Dharmarāja denoted divine kingship, it follows 
that he was regarded as the counterpart of Yama on earth. In Further 
India and Indonesia, when a king identified himself with a god, it was 
indicated by a visible symbol of that god, a model ot the divine abode, 
Mahameru or Kailasa, for instance. Yama, in popular belief, was 
regarded as the deity superintending the punishment of evil-doers in 
Hell; and, if a king wished to be taken as the counterpart of that deity 
on Earth, it can best be driven home to his subjects by the exhibition 


1. Mahavamsa, Chap. V, v. 189. . 
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of a miniature model of Hell. And we are told by Hieun Tsang that 
A$oka, before he embraced Buddhism, did in fact possess á very 
realistic representation of that place of punishment and torture. ' ` ° 


Says Hiuen Tsiang: «At first, when Asoka (Wu-yan)-raja as: 
cended the throne, he exercised a most cruel tyranny; rs constituted a 
hell for the purpose of torturing living creatures. He surrounded it 
with high walls and with lofty towers. He placed there. specially vast 
furnaces of molten metal, shary scythes, and every kind of instrument 
of torture like those in the infernal regions. He selected an impious 
man whom he appointed lord. of the hell.. At first every. criminal in 
the empire, whatever his fault, was consigned to-this place of calamity 
and outrage; afterwards all those who passed. by the place were seized 
and destroyed. „All who came. to the place were killed without any 
chance of self-defencel." . 


- We'need not follow the edifying story of the pious pilgrim in all 
its details: how a mere novice of the Buddhist order escaped unhtirt 
from the fires ‘of this hell, how: the emperor came to the scene to 
witness this miracle, how the keeper wished to make the emperor 
‘himself taste the fires of his hell, how the. emperor turned the. tables. 
“on the keeper and how, after this incident, . the institution itself, was. 
‘abolished, But the story can be interpreted as having taken its origin 
- from the memories of a model of Hell exhibited by Asoka to justify 
: his claim to be the counterpart: of Yama, if he did in fact, make. that 
: claim.. The Buddhists. wouid naturally have taken these stories to 
: Ilustrate the unregenerate character of Asoka in those days before the 
- dhamma had influenced him. 


. ` Ifthe purpose of Asoka’s Hell is such as ‘we have conjectured, 
that institution appears to have been honoured by being referred to in 
. his Edicts. In Rock Edict No. IV, we read: “But now, in consequence 
* of the practice of morality on the part of king Dévanampriya Priya- 
|, darsin, the sound of drums has. become the ‘sound of morality, showing 
° the people representations of ‘aerial chariots, représentations O 
elephants, masses of fire and other divine figurés2.” The exact signi- 
-“ficance of the ‘masses of fire" (agi-khamdhani) has been the subject 
of much discussion among scholars. The general purport of the.edict 


is to recount the measures by which Asoka promoted the practice 0 
i “dhamma among his subjects. : A very. effective: method -of doing this 
- NM ux ی ی‎ Ma uu سے سیا دی‎ pare nr سس‎ रर e eq = 5 ror 5 2 2 5 54 A D OT ی‎ र سے سے‎ 6,7 
کر و‎ Samuel Beal, Buddhist Records of the Western World, Vols H, 
Peo, EI ET 
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would be by vividly bringing home :to the. people the sufferings in hell 
to which, according to every religion, evil-doers are consigned after 
death. The word agi-khamdhani may very well be a reference to what 
Hieun Tsiang calls ‘vast furnaces of molten metal’, Even today, 
painted representations of Hell, with flames of fire as their chief 
characteristic, are found in old Buddhist temples in Ceylon, and are 
designed to serve the purpose which was dear to A$oka's heart: to 
make people desist from sin. In popular belief, Yama is the overlord 
of Hell, and the purpose for which that god maintains this very 
necessary institution is the same as that of Asoka. If Asoka at first 
was considered to be the counterpart of Yama on Earth, the Chinese 
pilgrim's account of his Hell is probably a popular parody of an insti- 
tution based on certain politico-religious conceptions, while ASoka's 
reference to the “masses of fire" in his own edicts is that monarch's 
interpretation of it in conformity with the doctrines of the faith that 
he had embraced later in life. 


In the extract from A$oka's fourth Rock Edict we have given 
above; the word translated by Hultzsch as ‘aerial chariots’ is vimana 
(Skt. vimana). This may also mean celestial mansions, for the gods 
move about in their own mansions. The divine mansion is also the 
divine chariot. Yama, while consigning evil-doers to the tortures of 


` hell; rewards virtuous men by admitting them to heavenly abodes. He 


is a righteous judge and, if he has to condemn some people to a state 
of suffering, the fault is theirs and not his. A$oka's claim that he 
had representations made of celestial mansions in addition to masses 
‘of fire would thus be in keeping with the conjecture that he was taken 
to be the counterpart of Yama. In. discussing the significance of the 
representations of elephants referred to in the above extract, Hultzsch 
‘has pointed out that celestial elephants are the usual vehicles of the 
"Lokapalas. Yama was a Lokapala and, if ASoka was Yama دہ‎ Earth, 
the representation of elephants must be as the vehicle of that god. 
The occurrence of a figure of an elephant below some of the Asokan 
‘edicts assumes a new Significance in ‘this light. The edicts engraved 
-on the rock above the figure of the elephant have the sanction of 
Dharmaraja (Yama) in heaven.as well as Dharmaraja on Earth. 


If Asoka used the title Dharmaraja with such a significance as 
‘explained above, he had ancient tradition to support him. In every age 
and clime, it was customary for kings to model themselves on the 
heroes of anquity; this was particularly so in India. And, in adupting 

‘the title ‘Dharma-raja’, Agoka seems to have followed Yudhisthira, 
the eldest of the Pandavas, the heroes of the Mahabharata!. < Dharma- 
tie وت‎ ee ee 


1, This epic may not have existed. in its present form in the 


- time of Agoka ; but it is not impossible that the kernel of the epic 


is as old as, or older than 3rd century B. €. At any rate, the story of 
the Pandavas and Kaüravas must have been current in India in Asoka's. 
age or even earlier, piede up E CE “eis 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


298 .. -- . . 16TH ALL-INDIA ORIENTAL CONFERENCE 


raja’ is one of the commonest epithets by which Yudhisthira is referred 
‘to in the epic. The title is appropriate to him because he was the 
embodiment of Dharma, i. e. Yama. That deity was believed to have 
been the actual father of Yudhisthira and, in conformity with this 
belief, the hero is represented in the epic as always upholding Dharma 
inactions. The kings assembled for the Rajasuya sacrifice proclaim 
that it was Yudhisthira’s championing of Dharma which makes them 
acknowledge him as their suzerain!. Like Yama, Yudhisthira was. 
believed to possess the faculty of slaying by sight. After the valliant 
Bhisma was slain, Krsna, in congratulating Yudhisthira, says: 
“having encountered thee, slayer with the eye, he was burnt with your 
fear-some eye"?. Buddhaghosa, in the Suttanipata commentary, tells us 
that the weapon of Yama is his own eye, and that Yama kills by a. 


glance with the eye”. 


Bimbisara, the Magadha king who was the contemporary of the 
Buddha is described in the Digha Nikaya* as dhamikarı dhammarajan. 
The old commentators and modern translators have apparently 
attached no greater significance to this expression than that it refers to. 
Bimbisara as a just ruler, for it has not been the subject of comment. 
1f the expression meant no more than this one of the two words, 


dhamikais or dhammarajanam would have sufficed. It is not impossible | 


that the Digha Nikaya refers to a title borne by the kings of the 
Sigunaga dynasty. If so, the use of the title Dhacmaraja was not an 
innovation by Agoka, but a continuation, or a revival, of a practice of 
Magadha kings before him. The influence of the Mahabharata on. the 
names and titles of Magadha kings is not confined to the * ۰ 
'*Ajatasatru', the name of Bimbisara's son and successor, was also a 
well-known epithet of Yudhisthira. The title Dharma-maha-raja was 
borne by some of the dynasties of South India, for example the 
‘Kadambas5, 


In my essay referred to at the beginning of this paper, the evidence 
has been marshalled for the thesis that a king of Ceylon proclaimed 
himself to be the embodiment of a god who is the symbol of Wealth 
(artha) and, in the foregoing paragraphs, have been collected evidence 


1. Mbh. IT, 34, 128. 


` Tuan tu caksurhanam prapya dagdho ghorena caksusa Mbh., 
V1, 115. : 


3. Paramathajotika ; P. T. S. Edition, p. 225. 
4. P.T.S. Edition, Vol. I, p. 86. 


5. G. M. Moraes, The Kadamba-kula, p. 31. 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


k 
| 
۲ 


275 جع ع ہے رورمو دحج ५४७४४२४‏ 41:99 


NASA NK 


i 


RRR RT هت‎ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


f ASPECTS OF DIVINITY OF KING IN ANCIENT INDIA AND CEYLON 229 


for the view that kings (in Ceylon as weil as India) were sometimes 
taken as the embodiment of Justice (Dharma). In the Maha- 
bhürata, there are certain passages from Which the conflict between the 
Kauravas and the Pandavas—the main theme of the epic—can be 
interpreted as a conflict between the two principles of Dharma and 
Artha. We have already dwelt on the topic of the Pandavas, headed by 
Yudhisthira, standing for Dharma. The general impression to be 
gathered from the epic 15 that the Kauravas, the opponents of the 
Pandavas, stood for the negation of Dharma and not a defensible 
principle of statecraft like Artha. But we must remember that the epic, 
at least as it is now, takes the side of the Pandavas. 


There are, however, passages of the epic in which the connection 
of Artha with the Kauravas is referred to in a manner not deprecatory. 
In a council of war, Karna refers to Duryodhana, the leader of the 
Kauravas, as the Arthapati, saying that other people do not comprehend 
affairs so well as one to whom that title is applicable!, ‘Arthapati’ 
may be rendered as ‘Lord of Wealth’ and it is interesting to note that 
the title * Vat-himi', by which kings are referred to in Sinhalese 
inscriptions of the ninth and tenth centuries, can be interpreted to give 
the same meaning?. Bhisma, explaining why he fought on the side of 
the Kauravas, though he was not convinced of the justness. of their 
cause, says “ Man is 2 slave of Artha (Wealth); Artha is not the 
slave of any one. This is the truth, O great king; Ihave been bound 
with Artha by the Kauravas’’3, Identical words are put in the mouth 
of Drona as well as of Krpa*. Duryodhana, in winning over the people 
to his side, was liberal with artha and manas. In the sacrifice per- 
formed by Duryodhana. as a prelude to his assumption of. the imperial 
dignity, the central ritual was the ploughing of the sacrificial ground 
with a golden ploughs, The title * Arthapati? by which Duryodhana 


Bc 1. Yatha carthapatih krtyam pasyate na tathetarah, Mbh. (N), II 


2. J. R. A. S., C. B., Centenary Volume, p. 159f. ^ 


3. Arthasya 0 dàso dasastvartho na kasya cit, Etat Satyam 
maharaja baddhosmy arthena Kauravaih. (Mbh. VI, 41, 36). 


4. Mbh., VI, 41, 51 and VI, 41, 51, 66. 
5. I, 130, 6. 


6. Mbh., IIT, 242, If. It is interesting to compare this with the 
account in the Mahavamsa (Chapter X vv. 158) and the Mahabodhi- 
vasa (P. T.S. Edition, p. 134) of Devanampiya Tissa, the first 
Buddhist king of Ceylon, ploughing, with a golden plough, the 
consecrated boundary of ancient Anuradhapu ra. $ 1 
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is referred to, is also a name of Kuvera; but the epic, so far as I am 
aware, nowhere states, or even suggests, that the leader of the 
Kauravas was an embodiment of that deity. Duryodhana is repre- 
sented as the embodiment of Kali, the Spirit of Evil. The opponent or 
Dharmarája cannot, obviously, from the point of view of the epic, be 
connected with a deity like Kuvera who, in the heroic age, was the peer 
of Yama. But the probability that a Ceylon king of the fifth century 
identified himself with Kuvera can be taken as evidence that, in ancient 
India, rulers who stood for Artha were taken as embodiments of 
Kuvera, just as those who stood for Dharma were considered to be 
counterparts of Yama, The Rajadharma section of the Santiparva 
of the Mahabharata (Chap. 68, vv. 46-47) also supports this 
inference. 


The Nandas, who preceded the Mauryas in the sovereignty of 
Magadha, also appear to have laid emphasis on the Artha aspect of 
state-craft. The commentary of the Mahavara contains an elaborate 
account of a hoard of gold deposited in the Ganges by the founder of 
the dynasty!. This is paralleled by the statement in the later chronicle 
that Kassapa, having built a palace on the summit of Sigiri rock, made 
deposits of wealth thereon?. The purpose in both cases seems to be 
the imitation of Kuvera, whois fabled to possess nine inexhaustible 
hoards (nidhi) of wealth. The names of some of the members of 
the Nanda dynasty are suggestive: One was Dhana-Nanda, another 
‘bore the name of one of Kuvera's treasure hoards-Mahápadma. 


Under the rule of the Nandas, the power of Magadha greatly 
expanded, for itis toavoid a conflict with the forces of the Nandas 
that the cohorts of Alexander the Macedonian refused to advance 

_ beyond the Land of the Five Rivers. Itis, therefore, easy to imagine 
that, in order to build up such a power, the Nandas paid more.attention 
to material than to spiritual affairs, thus incurring the displeasure of 
Brahmanas as well as the Buddhists, who stood for Dharma. The 
accounts which represent the Nandas as embodiments of rapacity and 
greed should therefore .be treated with reserve, very much like the 
caricatures of modern politicals drawn by their Opponents. The same 
applies to the delineation of the character of the Kauravas in the 


Mahabharata and of Kassapa in the Calavamsa. The manifestations ' 


of certain politico-religious conceptions have been parodied by those 
who regarded Dharma as the essential of state-craft to the disadvan- 
{age of those who emphasised Artha. 


`1. Vamsatthappakasini, P. T. S. Edition, pp. 179-180. 
"2; Cilavamsa, edited by Geiger, Chap. 39, v. 4. - 


Samharitva dhana tattha nidahitva sugopitarn. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


ا 
1 
x‏ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


f ASPECTS OF DIVINITY OF KING IN ANCIENT. INDIA. AND CEYLON 231 


But political theorists gave Artha its. due place in: the scheme of 
things; and, in the doctrine of me divinity of the king, Artha had its 
place by the side of Dharma. The Rajadhrma of the Muhabharata, 
after giving an account of the. primeval ruler, raises: the pertinent 
question why the king, who does not excel other men in his physical 
and mental faculties, is entitled to implicit obedience. from them. The 
qüestion is then answered from the mythological standpoint: “And 
“(hat time, a golden lotus arose from the forehead of Visnu, wherein 
was born Goddess Sri, the consort of wise Dharma. -Of Sri, by 
(union with) Dharma, O Pandava, was born Artha. Therefore, in 
“Kingship are established Dharma as well as Artha and Sri’ Inci- 
dentally, this passage from the Mahabharata explains why the Sinha- 
lese kings in their charters, from the fifteenth century up to the 
downfall of the monarchy in 1815, affix the syllable 3+2 as the sign- 
manual. 


These two concepts ‘of Artha and Dharma are in fact the two 
pillars on which the edifice of the state was raised in ancient India and 
Ceylon. It is a commonplace in the Sinhalese Jataka to state that the 


' councillors advised the king on affairs of Artha and Dharma?. In 


modern political parlance, Artha may be translated as ‘Welfare’. 
Everything that pertains: to the material welfare of human beings, 
finance, trade, agriculture, etc. can be included under this head. Under 
Dharma is included Justice, Law, Religion-in short everything neces- 
sary for the spiritual well-being of a community. Ina well organised 
state, the one is as necessary as theother. Injury to the one results 
injury to the other, too. Sometimes, it is difficult to determine whether 
a particular matter has to be included in the one or the other. For 
example, providing for the sick and the comfort of travellers, which 
Asoka busied himself with, may come under Dharma as well as 
Artha. 


There would, however, have been occasions on which one of these 
aspects was comparatively neglected so that men's attention was drawn 
to its necessity. A ruler who directs his policy towards one of these 
aspects which had been neglected would naturally receive the support 
ofhis subjects. Buttoo much emphasis on one aspect, would make a 


1. Visnor lalatat kamalam sauvarnam abhavat tada, Srth sambhuta 
yato Devi patni Dharmasya dhimatah; Sriyah sakasad Arthas ca jato 
Dharmena Pandava, Atha Dharmas tathaiv Grthah $ri$ ca rajye 
pratisthita. Mbh. XII, 59, vv. 132-134. 


2. For example see Pansiya-panas-Jataka, op. cit., p. 1569. It is 


- interesting to note that while the Sinhalese version has arthayen dhar- 


mayen ०7८८८४८५०८ karana, the Pali text contains dhammanusasaka, It 
becomes apparent from this that while, to the early Buddhists, politics 
constituted Dharma alone, later Buddhist writers were forced to 
concede a place to Artha as well. 
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ruler unpopular. Dharma, however admirable in theory, if exclusively 
pursued, would result not in benefit to the community as a whole, but 
to those who claim the monopoly of its interpretation. Artha, if 
pursued to the exclusion of Dharma, would lead to consequences even 
more deplorable. After Asoka had espoused uu it was rarely 
that a king had the courage to make a stand for Artha. The bad odour 
which Artha acquired in course of time 15 symbolised by the iconogra- 
phical development of Kuvera who, having “been quite a presentable 
deity in the early centuries of the present era, became deformed of 
body in mediaeval times, It is the tragedy of history that the rulers of 
the world have rarely succeeded in maintaining an even balance bet- 


ween Artha and Dharma. 
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(29) New READING 07 THE INSCRIPTION ON SCULPTURE No. J. 20 
यु IN THE PROVINCIAL Museum, Lucknow 


by 
K. D. BAJPAI, M.A., 


Curator, Provincial Museum, Lucknow. 


The fragmentary sculpture No. J. 20 exhibited in the Jaina 
> gallery of the Provincial Museum, Lucknow, is one of the most 
important inscribed pieces discovered by Führer while excavating the 
famous Kahkali Tila of Mathura in the year 1890-91. This fragment 
is the left-hand portion of the pedestal of a Jaina Tirthahkara image. 
In the centre is the triratna symbol surmounted by the Wheel of Law. 
To its left four female worshippers are shown-three holding garlands 
and the fourth, a girl, with folded hands. On the right side of the 
dharmacakra is the mutilated figure of a Jaina ascetic. The end of 

the base is, as usual, occupied by a couchant lion figure. 


The pedestal is inscribed in the Brahmi characters of the Kusana 
period and consists of three lines. Bühler, Fuhrer and Smith read it 
as follows :— 5 


1.1 सं. ७०६ و‎ ४! दि २० एतस्यां gali ( यां ) 28 गणे agua? 
शाखायां........_ 


L.2 को अय ( आर्य ) बथहस्थि अरहतो नन्दिः [ भ्रा ] वसंस प्रतिमं ( मां ) 
निवंतंयति. 5 


IL 5 भार्य्यये श्राविकये [ दिनाये ] दानं प्रतिमा ate थूपे देवनिमिते फ्रि] 


Smith reads it as a (Jaina Stupa, p. 12, Vol. VI). 


Buhler reads 235 7۰ 
Bühler reads here ] वाच ] 
Buhler reads it as yg [E. P. Ind. 1I, p. 204, No. XX]. 


ok oN on 


Smith reads it as प्र. 
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That is, “in the year 79, the fourth (month of the) rainy season, 
the twentieth day, on that (date specified as) above, Aya-Vridhahasti, 
a preacher in the Kottiya gana (and) in the Vairà Sakha, gave the 
advice to make an image ofthe Arhat Avarta (Nandyavarta)....the 
image, the gift of the female lay disciple Dina (Datta), wife 01............ 
was set up at the Vodva Stüpa, built by the gods!." 


Thus according to the above reading the image installed was that of 
Aranàtha, the 18th Jaina Tirthahkara. Fuhrer has translated the 
relevant portion of the second lineas ‘the Arhat whose mark is the 
Nandyavarta symbol, that is to say, Aranatha, the 18th Tirthankara?, 


But a close examination of the original shows that the name 
नन्दिग्रावतेस 07 णन्दिआवतंस is not correct and it should be glag घत स. 


My reading of the second line is :— 
A A ec A > 0 CC ~ 
को अव ब्रधहस्थि अरहतो मुनि qa तैस ( मुनिसुबतस ) प्रतिमां )ٗ) ٤ 


_By accepting this new reading the image installed at the instance 
of Arya Vriddhahastin was that of Muni Suvrata or Suvratanatha, 
the 20th Jaina Tirthahkara, and not that of Aranatha. 


À The year 79 undoubtedly refers to the Šaka era and the image was 
accordingly made in the year 157 A. D. when Vasudeva, the Kusana 
king was ruling at Mathura. 


The inscription may have begun with the words- सिद्ध महाराजस्य 
3چ‎ वासुदेयस्य ctc., and may have ended with the words प्रियन्तां देवः 
or जिन; in the third line, as has been found in similar inscriptions from 


the Kankali Tila. 


- The inscription is significant as it refers to the old Stipa at 
Kankali Tila, which has been referred to in the Jain literature such as 
the Tirthakalpa of Jinapabha 50113 and which was regarded in the 
second cent. A. D. asa Stipa built not by men but by gods. Vincent 
Smith has gone so far as to conjecture that “this. Stipa is the oldest 
known building in Indias.” 


1. Bühler Opcit. 
2. See Further Progress Report of the Lucknow Museum, 1891, 


3. See Buhler, A legend of the Jania Stupa at Mathura. 
4, Smith, Opcit, p. 13. 
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(30) Aw INTERESTING TERRACOTTA SEAL 
IN THE BIKANER MUSEUM 


by 


SATYA PRAKASH, M.A. 


The seal under review was found at Dhalia near Hanumangadh in 
Hanumangadh Tehsıl of the Bikaner-Unit of Rajasthan. It wasin 
the year 1917 A. D. that Dr. Tessitori, while making an archaeological 
survey of the Bikaner State area, found in the above village a number 
of clay pots such as jug, Lotā with spout and one okhali. Along- 
with these pots was also found the above terracotta seal, which is 
. interesting in many respects as we shall presently see. 


The clay pots under review reflect in them a level of culture that । 
roughly corresponds toa period from the 2nd Century to the 5th 
Century A. D. The seal also appears to be of the 5th century A. D. for 
the inscrption found on it., is in Brahmi character of the Gupta period | 
and refers to an important administrative office in it. But before I dis- | 
cuss the significance of this office in the Gupta period, I deal with the | 
particulars of this seal. The seal is 11” in diameter and gives place 
to a legend which runs as:— 


श्री 55 


कुमारामात्याधिकरण 


It is difficult to interpret the first portion of the inscription ۰ | 

"Sri Samaka jika, which apparently appears to be a name but is a peculiar | 

“mame and may mean a place, where the office of the Kumaramatya 
was situated. 


The straight line, dividing the inscription and the wheel-like 
symbol used on it, appears to be very significant. It appears that this 
symbol of wheel was the official seal of the period and that is why 1 
was so adopted on terracotta seals also. 


The wheel symbol has so far been taken to be a Buddhist Symbol 
and it was supposed to be connected only with Asoka, who, being 2 
Buddhist in faith, adopted Hinayana symbols in arc and other objects. 
The existence of this symbol on terracotta seals like this in the Gupta 
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period is curious application and presents a problem for scholars to 
onder over and give their judgment! on this issue. It may either be 
taken as a Vaishnavite Symbol and may mean to be the ‘chakra’ of Lord 


Visnu. 


A word may be said here about the office referred to in the seal. 
This office figures so prominently inno other administration than that 
of the Guptas in both seals and inscriptions of the time. The word 
Kumaramatya has been explained in several ways by historians. Some 
say that it meant a minister attached to the prince of the royal blood, 
who was appointed either as an heir apparent or a Viceroy. But this. 
interpretation is not acceptable to Scholars on the plea that Harisena, 
foreign Minister of Samudra Gupta and Sikharasvamin and Prthvi 
Sena (Minister to Candra-Gupta 11 and Kumaragupta) were also 
۱ called Kumaramatyas and were Ministers serving directly under 
| emperors and not under any Crown prince. 


| Again, Kumaramatyas are also referred to as district officer’s and 
| sometimes as subordinates to even Mahadandanayakas, who appear to 
| have been occupying a status higher than that of the Kumaramatya, 
| for Prthvi Sena Kumaramatya is referred to the E. 1. X (52) as 
। having been promoted to it after some approved service. Dr. 
| Altekar appears to be right in his inference when he says that Kumarar- 
| matya, to a great extent, resembled the modern I. C. S. officers, who, 
| sometimes, work in the district, sometimes in the provincial or the 
| central secretariat and sometimes as a member of the Government it- 
self. Higher posts of Ministers and Generals were also filled in by 
promotion from their cadre. 


"sees 
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31) पर्यायवचनविव 
(31) पयोयवचनविवकः | 
श्री चारुदेवः शास्त्री 


के नाम पर्यायवचनाः । ये पर्यायेणार्थं ब्रुवन्ति ते पर्यायवचनाः । पर्यायो नाम 
परिपाटी क्रमः ۱ इदमुक्क भवति--ये शब्दा भ्रसंनियुक्का असहोच्चारिता एकार्थस्य वाच- 
कासते पर्यायवचनाः समाख्यायन्ते | इदं चातोर्थादापद्यते a एकाथका इति कोषेषु 
पठिता लोके वा तथास्वेन परिशृहीतास्ते चेद्युगपद्वाक्ये प्रयुक्ताः مس 3ع‎ «pd 
qazi तत्र विशेषेण केनापि भवितब्य्रमनिञ्ञातेन | 'ग्रथंगत्यर्थो हि शब्दप्रयोगः | अथस्य 
चैकेन सम्प्रत्ययादितरस्य वैयथ्यंप्रसङ्ग इति सुव्यवस्थितः पर्यायवचनानां सममप्रयोगः | 


विभूर्मात्रा प्रभूः पित्राऽश्वोसि हयोस्यत्योसि मयोस्यर्वासि ससिरसि वाञ्यास 
बृपासि quur असीति वाजसनेयके ( २२। १९ ) श्रूयते | 2155 नाम चतुष्पा- 
ज्जातिविशेषः केरपि नामभिस्तोष्ट्रय्यते हयादिभिरिति खिवरीतारः । यदि 7 
संनियुक्लानां हृयादीनामत्यन्तायाविशेषस्तदा नारथोऽनेनाश्वस्तवेन | यदि हयाद॒योऽभ्युः 
च्चीयमाना भ्र्थाभ्युच्चयाय न. . प्रकल्पेरं स्तदाऽनुलपितमेतत्प्रलपितमिव स्यात्‌ । न ह्यश्वो 
स्यश्वोस्यश्वो सीति साम्रेडमुद्यमानं वचः स्वदते नाम, न वा ٤ लौकिकी मनु- 
सरति । तेनान्राशवजात्यनतिक्रमेपि हयादीनां गुण क्रिया विशेषा द्विशेषोऽभि धिरिसितः ۱ 
यस्तावदश्व आशीयो5ध्वानमतियाति चिरतरं च प्रयाति न च क्लमथं याति स हयो 
बाऽत्यो चेत्युच्यते । यश्च संगरेषु रथस्यं वोढा सन्नरीन्‌ RR € TA | यः 
पुनः सैन्येन सपति संगच्छते स सप्तिरिति व्यपदिश्यते । यश्च वीर्यवान्‌ पुष्कलबीज- 
aie: स वाजीति वा atta वाभिलप्यते | एवं व्याक्रियमाणेऽस्मिन्‌ fW सवं सुस्थं 
भवति | sent शब्दानिवेशाद्यावतामर्थानामभिधानं तावतां प्रयोगो न्याय्य इति 
भाष्योक्गदिशाऽर्था धिक्ये शब्दाधिक्यं च निदु ष्टं भवाति | 


इहाम्नायवचने हयादीनां यः परस्परमर्थभेदः स गच्छुता कालेन तिरोहितोऽ 
भूदिति ते हया दयोऽश्वारथं निर्विशेषं प्रयुक्वास्सन्तः पर्यायतामयुः । गुणवचनेषु तु घहुल- 
मेतदभूदिति शक्यं تمه‎ निदर्शयितुम्‌ । वेदे तावद्‌ . वाजिशब्दोउत्यविशेषणसश्व- 
विशेषणं वा توص وود‎ न वाजिनम्‌ ( ऋ० १।१२३।२ ), अश्वं न वाजिनमस 
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( ऋ० ७।७।१ ) इत्यत्र यथा | एवं ससिशब्दोप्यत्यं विशिषन्दष्ट:--अत्यं न सप्तिम्‌ 
( ऋ० ३।२२।१ ) इत्यत्र यथा । तथा मधुर्वीएथिव्यादीनां मिथो विशेषणविशेष्यभावे- 
न दाशतये प्रायिकः प्रयोगः । तद्यथा। sat पृथ्वीम्‌ ( Fo ७।३८।२ ), यथेयं प्रथिवी मही 
दाधार (wo १०।६०।३ ), उनत्ति भूमि एथिवीमुतद्याम्‌ ( mre ९।८४।४ ) |, 
अ्ध्वरशब्दो लोके यज्ञपर्याय gia परिगृहीतो वेदे यज्ञविशेषणं दश्यते | तद्यथा'ग्रग्ने- 
यं यज्ञमध्वरं विश्वतः परिभूरसि ( ऋ० १।१।४ ) । न ध्वरति न हिनस्तीत्यर्थयोगा- 
दुध्वरशब्दोऽहिसकमाह | यस्मात्सर्वोषपि यज्ञोऽविशेषेण यजमानमवति, तमपायार्पात्ति, 
न हिनस्तीति यावत्‌, तस्मात्सोऽध्वरोभूत्‌ । स्वेनैव च विशेष्याथमपंयन्यज्ञपर्यायता 
मयात्‌ । लोकेपि चैवं बहुधा विलोक्यते | तद्यथा । सानुमानिति पर्वतपर्यायः पर्वत 
नामस्वमरादिभिः पट्यते | अयमपि पुरा पवंतविशेषणमिति प्रयुयुजे, उत्तुङ्गाशखरं 
चाचचक्षे | तथा चादिकवेः प्रयोगः-अ्पगाश्च महानूपाः सानुमन्तश्च पर्व॑ताः ( Tro 3] 
४८।१० ر١‎ विहङ्ग इति पक्तिनामसु ta | अयमपि पुरा विहायसा गच्छतीत्यथ وا‎ 
माश्रयेण पक्षिविशेषणं प्रयुज्यते। qar तां विनाथ विहङ्गो सौ पक्षी प्रणदितस्तदा 
(are ४।१।९४ ) 1 अंशुमानिति सूर्यनामसु पब्यतेऽभिधानकोपेषु । पुरा सूर्यविशे- 
पणत्वेनाप्यस्य प्रयोगो बभूवेति स्पष्ट श्रीरामायणे। तद्यथा | उद्यतोंशुमतः काले खं 
प्रभेव विवस्वत ( २।३३।१८ ) इति | शाखी विटपी पलाशी ति वृत्तनामसु पव्यन्ते । अमी 
चापि शब्दा वृक्षविशेषणभावेन प्रचुरं प्रयोगमवातरन्निति शक्ष्यते निदर्शयितुम्‌ । तथा 
च भारते प्रयोग:--पत्नाशिनं शाखिनं च तथ! विटपिनं पुनः | तं इष्ट्वा जीवितं ad 
काश्यपेन महात्मना ॥ ( Bre आस्तीक-पर्वणि ४३।१०-११ ) | गहनामिति दुष्प्रवेशाथं- 
मभिधाय वनमात्राभिधानेपि शङ्क भवति। उभयथा हि प्रयोगा दृश्यन्ते | एवं चात्र 
क्रम / प्रतिभाति--आदौ केवलं यौगिकाश्शब्दाः कालपर्ययेण योगरूढा भवन्ति | तत्र 
विशेष्यसाहचयं तद्धेतुका प्रसिद्धिर्वा निबन्धनं भवति | 


कचिदुपमानान्यपि केवलानि rpm eg n: सहैकाथंतां यान्ति विशेष्याणि 
ar विशेषणेरिति विपरीतोपि क्रमो लच्यते। घन इति मेघपर्यायेषु vad | तथा चाम- 
रेण तेऽनुक्रम्यन्ते-घनजी मूतमुद्रजलमुरधूमयोनय इति d मृत्ती घन इति घनशब्दः 
पाणिनीये निपातितः | मू्तिश्चास्याथो निर्दिष्ट: | मूक्तिर्नाम काठिन्यम्‌ | यदा च qR- 
शब्देन धर्मी भण्यते तदा घनं दधीत्यपि भवति कठिनः संशी नमित्यर्थश्च | यथार्था- 
न्तरं दृध्यादि घन भवति तथाउभ्रमपि तादृशे संडिलष्टावयवेऽम्मये . जीमूते 8 
saa इति प्रयोगोऽभूदिति शक्यमनुमातुम्‌ | पश्चात्साहचयेण مج‎ oui घनशब्द्‌ः 
केवलोऽभ्रपरिहारेणापि तदर्थ ्रबृत्तोऽभिधातुम्‌ \ इयं चानुमाऽऽदिकवेः प्रयोगेण समर्थ्यत 
इति सवं निर्विचिकित्सं स्थितं भवति | तथा श्रीरामायणे ) ४१४५७२८ ( प्रयोगः-- 
तमञ्रघनसंकाशमापतन्तं महाकपिम्‌ | جد‎ घन इवेति विग्रहो द्रष्टव्यः | घन इत्यस्य 
कठिनसंघात इति चाथः | अभ्रस्य घनो मूत्तिरित्येवमपि शक्यं विग्रही तुम्‌ | यथानन्द्‌- 
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A A. A A * nx ۰ an ` 
qa हांत वा HAT इत वा ۱ तत्रापि षष्ठ्यन्तं विशेषणं भवतीति विशेषणमन्तरे- 


णापि केवलो घनशब्दो घन' सान्द्रमभ्रमाह | तथा चेदानीन्तनाः पञ्चनदीयाः कुङ्कुम- 
कैसर इत्यस्यस्थाने केसर इस्येव व्यवहरन्ति विशेषणपरिहारेण | 


कचिद्विशेषवाची शब्दः सामान्यवाचिना समं sqm: केवलं विशेषणारथे qd- 

चस्यति | तद्यथा | कान्तारो दि महारण्यमाह प्रथमया Tr | परं वनेन संनियुक्तो 

¢ C ~ an +~ ۰ 

दुष्प्रवेश इत्येवाथमपर्यात | तथा च भगवतो वाल्मीकेः प्रयोग:--बहुदोपष॑ हि कान्तारं 
वनमित्यमिधीयते ( Tro २।२८।₹ ) | 


सामान्यस्य विशिष्टार्थोपसङ्क्रमोपि दृश्यते | गरुदिति पक्षनाम | गरुव्मानिति 
पत्तिपर्यायः | तथा चामरः--नीडोद्भवा गरुत्मन्तः पिस्सन्तो नभसंगमा इति समाना- 
थेकान्परिपठति | पच्तिसामान्यवचन एष गरुत्मच्छुडदः कालपरिवासेन पक्षिविशेषे सुपण 
रूढिं गतोऽतिशयविवक्ञया | ATT वान्ये masa: | पशवो गोश्वा इति चात्र 
वचनभड्ग्यनुसृता भवति | एव ह्यभिप्रयन्ति तत्र वक्लारः--श्रयमेको गरुत्मान्यो जविष्ठः 
पतताम्‌ इति | 

विपरीतोपि क्रमो लच्यते--वाहिनी पृतना चमूरनी किनीत्या दयः सैन्य विशे- 
qa नामधेयानि सन्तोपि विशेपाविवक्षायां सेनासामान्यमभिद्धानाः परस्परं 
पर्याया भवन्ति । 

एवं पर्यायाणां विकासे दिङ्मात्रं प्रदर्शिते तेषां प्रतिनियतविषयता मधिकृत्य 
किञ्चिदुच्यते چاو‎ च भाष्यकारः-नियतविषयाः शब्दा इश्यन्ते। तद्यथा । समाने 
रक्के बण गौर्लोहित इति صصح‎ शोण इति | समाने च काले वर्ण गौः 
_ कृष्ण इति अवप्यश्वो हेम इति | समाने चशुवले aT गौः श्वेत इति भवत्यश्वः 


कर्क इति | रक्रादयः शब्दाः शोणादिमिः समानार्था विविच्यन्ते सूरिभिः | तथा 


च-_बन्धजी वजपासन्ध्याच्छाया वण मनीषिभिः | शोणरोहितरक्कानां प्रयोगः परि- 
qu: 7 gfa भागुरिमुदाहरत्यमरव्याख्यायां सर्वानन्दः । इन्धनं त्वेध इध्ममेधः 
समित्खिया मित्यमर इन्धनादीनां पर्यायवचनतायामपि समिदिध्मयोस्तु होमीय इन्धन 
هو‎ बहुलः प्रयोग इति वाग्योगविदः | 


आशिधानिकैः पर्यायवचनतया संपठिताः शब्दा येनामिप्रायेण तथा पठिता- 


स्तमिरथङ्कारमभ्यूहन्ति प्राञ्ञः-तमालपश्रतिलकचित्रकाणि विशेषकमित्यत्रामरे तमाल- 


'पत्रादीनां चतुर्णा पर्यायत्वमन्तरेण तमालपत्राकृति कस्तूर्या ललाटे तमालपत्रम्‌ | 


तिलकाकृति तिलकम्‌ | चित्रक ` amada | विशिनष्टि विशेषकम्‌ | gd तिलकभेदा 
۵ । पर्यायस्वं त्वदूरविप्रकर्षादिति स्वामी स्माइ | अन्यत्र च 1 इङ्गित 


: ,ےہ ہے‎ 
aai व्याचक्षाणः स एवाह | इङ्गिताकाराभ्यां भावज्ञानमित्यादौ गोबलीवर्दन्यायेन 
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इङ्गितं ۱ आक्ृतिग्रहणमाकारो gauni 
त्वनयोराशयज्ञापकत्वादैक्यं मन्यत इति | 


रिति कौटिल्यो व्याख्यत्‌। wa 


gana faced: | ये खल्वभिधानकोपेषु समानार्थक्रा इति परिपठिताश्शब्दास्ते 
नात्यन्ताय समानार्थका भवितुमर्हन्ति, भिद्यते हि Fara: कयापि कलयेति । यथेक्षुक्षी र- 
गुडादीनां माधुय सान्तरं सदपि न तथा विभाव्यते न वा वाचा प्रणगद्यते, भेद्स्या- 
ततिसौच्म्यात्‌, तथा समानार्थक्रानामप्यवान्तरो विशेषो भवति, न च awa, सौच्म्या- 
दिति तल्लक्षणे प्रकृतो यत्न: तत्र च न वयमुः्रेत्ामात्रसचिवाः را‎ AT: 
प्रवतितुमरहामः | तथाजातीयका नः प्रवृत्ति: प्रज्ञानां प्रीतये ग्रतीतये वा न स्यात्‌ | तेन 
संस्कृतं वाङमयमवग।हमवगाहं यद्यत्प्रकृतोपयोगि शिष्टवचनं पश्यामस्तत्तदिह समाम- 
नामः, यथावसरं यथामनीषं विमर्शं च निजं प्रवर्तयामः | 


सर mad सम्यगमूनि त्रिषु तद्वतीत्यंत्रा मरे सत्यक्रते समानाथके पठिते | 
ऋतं वदिष्यामि । सत्यं वदिष्यामीत्यत्न तैत्तिरीयोपनिषदि तु स्पष्ट नानार्थ ۱ तत्र ऋतं 
anua anadai बुद्धौ सुपरिनिश्चितमथ॑म्‌। सत्यमिति वाककायाभ्यां सम्पा- 
ama: इति शाङ्करं भाष्यम्‌। कोहेति मनुष्यः aq सत्यं afzqu | 7۲ 3 
देवा अनुतसंहिता मनुष्या FRIAR ( १६ ( ऋतसत्ये इत्थं 5:7٤7 
भद्भास्कर:--मानसमथ ARAHAN, | वाचिकमथ तथात्वं सत्यसिति 1 गोविन्दस्वामी 
तु यथाथ वादित्वम्तम्‌ | यथाथ दृष्टवादित्वं सत्यमित्येवं प्रोवाच | 


यशः कीर्तिः समाज्ञा चेत्यमरेण यशःकीतिशब्दी पर्यायवचनौ समुपन्यस्तौ | 
साहित्ये तु वाक्येषु समं وہ‎ दृश्येते इति पर्यायता विहन्यते । तथा च जैमिनीयोप- 
निषदि प्रयोगः-तस्मात्तप्यमानस्य भूयसी ۵3157 भूयो यश इति ( २।१।१३ ) 


श्रीरामायशेप्यनेकत्र सहप्रयोगो विल्लोक्यते | तद्यथा । तेनेहास्यातुला कीतिंयंशस्ते- 


जश्च वर्ध॑ते ( २।२।३३ ) | तत्र तिलककारो रामः कौर्तिः शौर्यादिजा, यशो दानादिजा 
प्रसिद्धिरिति तयोविशेषमाह | YI च रामायणे न साम्ना शक्यते कीर्तिन साम्ना 


शक्यते यश ( ६।२१।१६ ) इत्यत्र पद्येऽसावेवं विविङ क्रे की तिदेशान्तरख्यातिः, यशः. 


स्वदेशख्यातिरिति | अन्नकतरं व्याख्यानः प्रमाणमुभयं वाऽनुभयं वेति नार्हामो aga! 
मनुसंहितायामप्येत्योः साहचय्येण IRE | adat | इन्द्रियाणि यशः 


स्वर्गमायुः कीतिं प्रजा: पशून्‌ ( १५।४० ) इति । तत्र जीवतः ख्यातिरूपं यशः | a 


ख्यातिरूपां कीतिमिति कुल्लूकव्याख्यानम्‌ । नेदं सर्वत्र घटत इति न वेद्या विदां वराः। 


तथा हि भगवद्गीतासु अकीति चापि भूतानि कथयिष्यन्ति तेऽ्ययामिति पद्ये जीवतः 


एवाकीतिमंरशान्मरणदुःखादाप सुदुःसहा भवतीति निगदत एव स्पष्टा प्रतिपत्तिः | 


स्तस्य सतः सम्भावितस्य , जनस्याकीतिमरणातिरेकोऽकञ्जित्कर इति तदुक्किर- 


नथिंका स्यात्‌ | 
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परीवादापत्रादौ प्रायेण पर्यायौ परिगृह्यते | तत्रापि azana: पर्यायस्वापघ'तको 
इश्यते। तथा च श्रीरामायणे प्रयोगः-परिवादोऽपवा दो वा राघवे नोपपद्यते (२।१ 5 २७) 
तत्र रासष्टीकाकार एव سی‎ दं निवृ'ते--परिवादो$कार्यकरण निमित्त समूलमयशः | 
ग्रपवादोऽसूयाकल्पितं faq लमयशः | गुरोयंत्र परीवादो निन्दा वापि प्रवतत इत्यत्र 
सनौ विद्यमानदोपस्याभिधान' परिवाद इति :یچ‎ | qara: 8:1818 ۱ 
निन्दा$विद्यमानानां दोषा णामभिधानमिति च मेघातिथि: | 


दी सिकान्तिद्युतयोऽदूर विप्रकर्पास्पर्यायाः, वस्तुतस्तु भिन्नार्था gaa fav- 
प्रयोगाः प्रमाणम्‌ । तथा च भारत आदिपर्वोण तत्तद्विपग्रतापरिच्छेदेन तेषां प्रयोगः-- 
दीस्िकान्तिद्युतिगुणे सूये न्दुज्वलनोपम (isla) इति। अन्यत्र و‎ भीष्मपर्वणि 
sul चन्द्रार्कसदशौ कान्त्था dear च भारत ( ११०३० ) इति | HATI कांव्य- 
नाटकेपु सूर्यादीनां दीप्त्यादिभिरव्यभिचरितः सम्बन्धो विलोक्यते, प्रयोगनियमश्च 
विज्ञायते | तद्यथा | Taq: Wa: समग्रस्त्वमिव दीप्यते सप्त पत्तिरिति विक्रमोवंशीये | कलां 
च सा कान्तिमती कलावत इति च कुमारे | अन्न तेजस्तारतम्यमेव विषयभेदे Fg: | 
सूर्यस्य तेजशचत्त्‌_रुपहन्ती व्यसह्मं भवति, तदुच्यते दीसिरिति | चन्द्रस्य प्रभा कमनीया 
अवतीति साऽभिधीयते कान्तिरिति । उवलनो नामाविष्मान्भवति, विरम्य विरम्य च 
उवलत्येधेन पुनः पुनः va: सन्निति स उच्यते द्योतत इति | यथा तारका द्योतन्ते 
यथा वा विद्युद्वियोतत इति। ताभिः सामान्यं किञ्चिदादाय HAAN: प्रकाशादू 
विशेषं 193۲7 तथा प्रयोगो भारते | नायं नियमः सूर्यादीनां कतृ तायां 


'तत्सम्बन्धे चा दीप्यतिप्रश्ुतीनां धातूनामेव प्रयोगो भवतीति, धास्वन्तरप्रयोगस्य बहुलं 


e ~ 0 PS ~ ~ As 
दशनात्‌ | न तत्र adi भाति न चन्द्रतारकं नेमा विद्युतो भान्ति कुतोऽयमरिनरित्यत्रकेन 
भातिना सूर्यादीनामन्वयदशंनात्‌ | 


कोपक्रो धावभिन्नार्थाविति ग्रायेणाभ्युपेयते | तदनुपपन्नम्‌ | कू, हेष्याँसूयार्थानां 
यं ्रतिकोप इति सूत्रे भाष्ये नानार्था एते कुपौ त्वेषां सामान्यम्‌ | न ह्यकुपितः क्रू,ध्यती- 
لچ‎ | तत्र कोपक्रोधयोर्विशेषमभिम्रेति भाष्यकारः । तं च विशेषमित्थसुन्नयति 
कैयरः--ननु कोपः क्रोध एवेति भेदाभावास्कथं पौर्वापर्यम्‌ | एवं aff प्रथमामनुद्धूतां 
कोपावस्थां द्वितीयां Madi विकृतवाकूकायव्यापारानुमीय माना मा श्रित्येतदुक्कमित्य- 
दोष: | gaa 'प्रतिकूलेपु ATU sad: क्रोध उच्यते qeu qma बलवत्समथ्यंते | 
कोधो विक्तिप्तचित्ततेति शान्तिपर्वणि ( २१३1४ ر‎ नीज़कण्ठभशिततिरप्यत्रानुगुणा | 


saia विविच्येते अ्रथ तो विचक्षणोः | मातीमाधवे ( एष्टे ३० तमे ) 
अमर्षरोषाधिति gerî: | समुपलभ्यते | तत्र टीकाङृञ्जगद्धर इत्थं विशेष 
निर्वे 09ر جج‎ अक्षमाक्रोधी | यद्वा स्थिरक्रो धतात्कालिककोपो । यथाहुः--क्रो धः 


कृतापराधेषु स्थिरोऽमषस्वमश्नुते रोषस्तात्कालिकः कोप। इति। इदं च निरवद्यं 
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an e يد ~ ا‎ 
भाति | क्षणे रुष्टः चणे وو‎ रुष्टः. चणे क्षण 5 हितोपदेशस्थे पद्ये वाक्याथ 
विमृश्यमाने रोषस्तात्कालिकः कोपो भवतीति न दुष्करमुन्न तुम्‌ ۱ 


fad सखा सुहृदिति समानार्थकानि नामानि परिपठति कोषकारः l विशेष- 
ज्ञास्त्वत्त विशेषं विजानन्ति | qud च प्राचामुक्तिः--अ्रत्यागसहनो बन्धुः agarga: 
सुहृत्‌ ۱ एकक्रियं भवेन्मित्रं समप्राण: सखा मतः ॥ इति Wasa 5 
तत्‌ “तन्मित्रमापदि सुखे च समक्रिय ag इति हयु mur सवा दात्सुटूपपत्न भवति t 
भारते शान्तिपर्वणि (१७४।२८) भ्रसुहृत्ससुहृचापि सशन्नुमित्रवानपीति ed | तत्र 
'मित्रसुहृदोभेंदेनोपादानमिति व्यङ्गम्‌ । तं च भेदमित्थं विवृणोति semet नीलकण्ठः 
_ सुहस्पत्युपकार मनपेच्योपकारकर्ता | मित्रं प्रत्युपकारमपेच्योपकारकतू | इदमत्रावर्य- 
वाच्यं सुहच्छुब्द्स॑नियोगेन मित्रशब्द इदमर्थाभिधायी भवति, सुहच्छन्दाथपारि- 
शेष्यात्‌। न तु मित्रशब्दः संत्र प्रत्युपकारापेक्षयोपकर्तरे रूढः | यच्च प्राचीनैः 
सखिशब्दमुद्दिश्य TANT: सखा मत इति परिभाषितं तस्क्रचिदेवावितथम्‌ ۱ बाढ 
शाकुन्तले uüg मधुकरिकायाः परभूतिकां सखीं प्रात 5 नौ जीवितं द्विधा स्थितं 
शरीरम्‌? इत्युक्किस्तस्याथ स्य पोषिका भवति | प्रायशश्च सखिशब्दः सहचरमाह 
सहाय' वा। तथा च कवीनां प्रयोगः-वनेचराणां वनिता प्रखानाम्‌ इति कुमारे 
( १।१०), सचचिवसख् इति रघौ (४८७) | मरुत्सखाभमिति च | समानं ख्यातीति 
सखेति व्युत्पत्तेय योहयोः शीलादि समानं भवति तयोरेव सखिभाव इत्यभ्युपगमाच्च 
समानावस्थितिकाः समानव्यवसितिकाश्च परस्परं सखायो भवन्ति | श्रयं चाथा 
भारत magia aotsa दू पदोक़नया साधीयः समथ्य ते ۱ एवं हि 
सोऽवा दीत्‌--नाऽश्रोतत्रियः श्रोन्नियस्य नारथी रथिनः सखा | नाराजा पार्थिवस्यापिः 
सखिपूर्वे किमिष्यत ( १६६ । १ ) इति | 


NN 


गर्वोभिमानोहंकारो मानर्चित्तसमुन्नतिरिति पर्यायवचनाः | तत्र ad- 
मधिकृत्य ूर्वाचायंवाक्यमु दाहरति सर्वानन्द्‌ः--गर्वो नाम कुलैश्वर्यरूपविद्याबलादिभिः ۱ 
इृष्टाथविषयप्राप्तेजॉायते नीचगोचरः ॥ इति | भारते शान्तिपवंशि (२१३४) 
क्रोधात्काममवाप्याथ लोभमोहौ च मानवाः | मानदर्पावहंकारमहंकारात्ततः क्रियाः ॥' 
ناج‎ स्मयते। तथा मानदर्पाहंकाराणां vue fau शोधभेदस्य HETE इत्यभिव्यक्कम्‌। 
तमथ भेदमित्थमुद्धावयति नीलकण्ठः--मान त्मनि pangs: | qd 
THE WT | ग्रहंकार: परेषां तुच्छीकरणमिति | यश्चात्र मानशब्दार्थ TF: स 
व्युत्पत्तिलभ्य' इति प्रमाणान्तर नापेक्षते | अभिमानोपि विशिष्टः स एवं | दपंशब्दोऽपि 
यथातथं व्याख्यातः | कन्दर्पो दप कोऽनङ्ग इति कामनामानि | कामाविष्टो हि इप्य- 
GS खलो भवतीति सावंल्ञौकिकम्‌। 


asi wide च समानाभिधेये इति भूम्ना व्यवहियेते | तथा च धातुपाठः 
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तर्ज wa ada gla ۱ Wally विशेषः कश्चित्समस्ति | श्री रामायणेऽनयोः सहप्रयोगदष्ट: | 
तद्यथा । तर्जापयति माँ नित्यं भर्त्सापयति araga (६।३३।8) इति | aaa विविडके 
तिलककारः--भ्रवाचिकी भीषिका तर्जनम्‌ | वाचिकी तु सा भत्संनमिति | इदं च 
हृदयङ्गमम्‌ | तथा हि भष भर्सन इति قدو‎ न तु भष तजन gî | ्रागन्तुमपसप न्तं 
निशाम्य वाचा भीषयते शवा न तु कायव्यापारेण | प्रदेशिनी ना माङ्लिस्त्जनीति 
संज्ञान्तरेणोच्यते न तु HOTA भीषिकायां वाग्व्यवहाराभावात्‌ | अत एवामरः शब्द 
वित्तम Y पपाठ--भत्संनं ۱ 


BARE तुल्ये इत्यमरे पर्यायवचनतया पठिते | परं रामायणे भारते चानयोः 
सहप्रयोगदर्शनान्न ते समानार्थके इति शक्यमध्यवसातुम्‌ | रामायणे तावत्‌--भ्रङ्गदारन 
च चित्राणि केयूराणि शुभानि चेति इश्यते | 4 बाहुमूलधायं भूषणम्‌ । केयूरः 
तदघोभागस्थामति तिलककारः। भारत उद्योगपर्वणि चा प्येनयोभे' देनोपा दानं विलोक्यते t 
तद्यथां tage: पारिहायेंश्च केयूरैश्च विभूषितान्‌ (१६२।१६) इति | 


चिल्ल प: परिदेवनमिति परस्परेण समानार्थक द्वयं कोपेषु । wate विशेषः 
कश्चिदस्ति स 1851: परिदेवनमिति चौरादिकाद्‌ दिव परिकूजन इति arat- 
व्यु त्पद्यते कूजनं रोदनं चास्यार्थः । कूजति रोदितीत्यनर्थान्तरम्‌ | अना 1 
(८।१।३३) इति qa “अङ्ककूज वृषल, garni ज्ञास्यसि emen प्रत्युदाहरणे 
तदर्थावगतेः । विलाप इति तु लप व्यक्कायां वाचीत्यस्मात्तनैतयोरथभेदः स्फुटः । तथा 
चैतयोः एथगर्थतया रामायणे प्रयोग:--विलपितपरिदेवनाकुलं व्यसनगतं तद्‌ 
qg: faan (२।३६।४१) तत्र विलपितं रामगुणकैकेयी दुगु णप्रतिपाद॒कं वाक्यम्‌ । 
परिदेवनं रोदनमिति रामकृता विवृतिः | 


पिशुनसूचको समार्थकौ प्रतिपद्येते । तथा च धातुपाठः पूच पैशुन्य इति। T 
Marat मनुसंहितायां g سمل ہہ‎ प्रयुक्ती । पिशुनः पौति नासिक्यं सूचकः पूति 
वक्त्रताम्‌ (११।४०) इति | तत्र पिशुनो विद्यमानदो षाभिधायी | सूचकोऽविद्यमानदोषा- 
Taras इति कुरलूको विशेषमाविष्करोति | 


सिकताशर्कराबालुकानां प्रायेण ब्यतिकीर्यन्ते प्रयोगाः | अस्तीह सामान्यं 


~ ~ e ~ 
भेदश्च । भारते پش یں‎ भूमिपाषाणसिकताशकराबालुकाभस्मशातन इति 
e 
= L 5 1 t 
प्रयोगो लच्यते । तत्र सिकताः सूचमपाषाणपांसवः । शकरा कक रसहिता BL 


- 
= 2 S a 
बालुका लघूपलमिश्रा: सकता एवेति 79 नीलकण्ठ 


। मुत्ममो दयोस्तु प्रस्ययो भिद्यते न 


मत्प्रीतिः प्रमदो हषं इति 7: त्यय i| 
i if faal केवलं न ٤ 


प्रकृतिः । तेनानवकाशोउ्थभेद्‌ः | परमो दामो दयोश्चाप्युपसरं 
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चा maa: | तस्मात्तयोरप्यर्थ वैशिष्टय न | इदानीं विचायते प्रीतिहष'प्रमोदानां परस्परं 
को विशेष इति। इदं तावदभ्युपेयं प्रीतिर्नाम सामान्यस्तोष इति | अस्ति खलु मोद- 
हषयोभे द इति श्री रामायणे “न agaa चामोदन्‌ वणिजो न प्रसारयन्‌? (२।४८।४) 
RT स्पष्टम्‌ । तत्र हषः शारीरो मुखविकासादिरूपः। मोद आन्तरो हषः इत्येवं 
विविनक्लि रामायणतिलके रामः । परं नायं विवेकः साधुर्भवतीति प्रतीमः | चरके 
विमानस्थानेऽनुमानज्ञ यान्भावान्प्रकृत्याह--तत्र क्रोधमभित्रोहेण, शोक दैन्येन, ہچ‎ 
mata, प्रीति तोपेण'`` ```विद्यात्‌ sate ` गीतवादित्राद्युत्सवकरणम्‌ । तोषो 
मुखनयनप्रसादादिः तेन प्रीतिस्तोषमात्रम्‌ | हषस्तु प्रीतिविशेषो मनशट्रेककारक 

Bu चक्रपाणिन्याचष्ट | इयमेव च साध्वी व्याख्या | मूल मोदेन लिङ्गेन हषमनु- 
Tia: । यदि नाम हर्षो रामस्याभिमतः शारीरो मुखविकासादिरूपः 
स्यान्नासावनुमेयः स्यात्‌ | ATA: | جج‎ चान्त ह ` ख्रि; स्वमपि नोप- 
पत्तिमत्स्यात्‌ | तेन آج۷‎ रभसो क्रिरिति नादृत्या भवति | 


हेमशब्दो हिरण्यस्य पर्याय इति स्वीकारः तथा चामरः--हिरण्यं हेम हाटक- 
fata | चरके विमानस्थाने तु भेद्रेनैतयोहपादानम्‌ । तत्र माल्यदामदीपहिरण्यहेम- 
रजतादि समासोक्कया पठितम्‌। व्याख्यातं च चक्रेण हिरण्यशब्देनाघटितं हेम गृह्यते, 
हेमशब्देन च घटितामिति। तथा सत्यप्यमरे प्रयोगसाङ्कये दश्यते यदाह--हेमरूप्ये 
कृताकृते इति | भन्ये बृत्तानुरो धा देवं WASH कोषकारः | 


कुम्भषटयोरपि न प्रायेण सुग्रहो fata aa च स इति तं ۱ 
“चरके सूत्रस्थाने इदानीं तावस्वभारान्‌ विविधानपि समासेनोपदेच्याम इत्युपक्रम्य 
तांस्तानर्थान्परिगणयन्कुम्भघटौ साहचर्येण पठति | तत्राह टीकाकारश्चक्रपाशिः-- 
कुम्भो दढावयवोऽल्पमुखो घट इति | 


: अनथकापाथ कयोरपि समानाथ का भिमतयो विशेष सुधियः स्वदन्ताम्‌ । चरके 
AAA वाक्यदोषान्परिगणायति ग्रन्धकारः 
मपि कीतयति | स्वयमेव च व्याख्याति | तद्यथा | 
स्यात्‌ पञ्चवरगवत्राथतो Jar | अपार्थकं नाम यद्‌ 
यथा चकनक्रवंशवञ्रनिशाकरा इति | 


| तत्रानथकमपार्थकं चेति aaga- 
@ o 

अनथक नाम AZ चनमक्षरप्राममात्रमेव 

LJ - " 

थवच्च परस्परेण चायुज्यमानाथकम्‌ | 


۱۱۳ इदं चाकूतकरं भविष्यति विदुपां तिधैयंयोरप्यर्थभेदःसमस्तीति। भारते wita- 
TU चरके च तयोभे देनोपादानं इश्यते | भारते तावत्‌--तेजो 34 gar शौ चमनुरागः 
स्थिति ति: | परीचय च गुणा क्रित्यभिति (52121) स्मर्यते । तत्र dd महत्यामप्यापदि 
चित्तस्यानवसादः | छति्धारणसामथ्यमिति विशेषमुन्मेषयति नीलकण्ठः। साध्विदं 
विवेचनमिति भाति | धीरस्य aana: कमं du भवति | तिस्तु वृत्तिविशेषः | तेन 
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eta घेयेयोजन्यजनकभावः सूपपन्नो भवति तिः कारणं da कार्यामति। इदः 


चान्यत्र शान्तिपर्वणि (१६२1१६) तिर्नाम सुखे दुःखे यया नाप्नोति विक्रियामिति 
वचनेन भूयः पोषमेति | चरके विमानस्थानेऽनुमेयार्थाननुक्रामन्नाह--धैर्यमविषादेन, 
धतिमलौल्येन''" "विद्यादिति | तत्र dd وج‎ मनसोड्दैन्यमिति चक्रपाणिः | 
ga Uu नाम विषादप्रतिरोधीं गुणः, ahga चापलप्रतियोगिनीति विशेषो 
विवक्षितो भाति। 


दरी तु कन्दरो वा स्रीत्यमरोऽपडीत्‌ । wara विशेषोस्ति रामायणे संनियोगेन 


"प्रयोगदर्शनात्‌ | तद्यथा p विचरन्ति वनान्तेषु तानि FIT राघव | सरित्प्रश्रवणप्रस्थान्‌ 


दुरीकन्दरनिकंरान्‌ ॥ इति । aag पापायानिभे'दः | कन्दरा गिरिगुदेति विशेष- 
मुत्पश्यति तिलककारः | इमं च विशेषं sant नाद्वियन्त इत्यन्यदेतत्‌। तथा च वैराग्य 
शतके HT हरिः कन्दरवचनं दरीशब्दं جمس وعد‎ नारी सुन्दरी वा दुरी वेति। 


भ्रश्रुवाष्पयोरपि पर्याययोरपि सुस्थितो विभेदः । कण्ठः स्तम्भितबाष्पवृत्तिकलुष 
gaa शाङुम्तल्ेऽश्रुणः पूर्वावस्था बाष्पर्मिति राघवभट्टः | नेदमुत्प्रच्षामात्रम्‌ । 
रामायणेऽश्रवाष्पयोः सहप्रयोगोपलम्भात्‌ | तद्यथा | سو‎ मुमुचुः सबं बाष्पेण 


इति ( २।४८।३ ) अन्यत्राप रामायणे (२।६३।२) बाष्पकृतः कण्ठरोध‏ هوجو 


उदीरितः | तद्यथा | बाष्पैः पिहितकण्ठश्च Gea रामं यशस्विनमिति | तेनाश्रुप्रवाही- 
श्रुपातो at भवति न जातु बाष्पप्रवाहो बाष्पपातो वेति। मेघदूते (१॥१२) तु स्नेह 
व्यक्किशिचरविरहजं मुञ्चतो बाष्पमुष्णमिति बाष्पाश्रुणोरभेदेन प्रयोगश्चिन्त्यः | 


faunal समानार्थो प्रतिपन्नौ | तथा चामरः--च्वेडस्तु गरलं विषमिति पठति | 
गरगरलयोस्तु न विशेषः कश्चिदस्ति श्यामश्यामलवत्‌ | अन्यत्र लिङ्गभेदात्‌ | इदं तुः 
taga विषगरयोः सोस्स्युत नेति । अस्तीति ब्रूमः । तयोः साहचये'ण प्रयोगदशंनात्‌ | 
aÈ सूत्रस्थाने तस्यायुवें दस्याङ्गान्यष्टौ | तद्यथा कायचिकित्सा शाल्ञाक्यं शल्यांपहत क॑ 
विषगरवैरोधिकप्रशमन भूतविद्या कौमारभृत्यकं रसायनानि वाजीकरणम्‌ इति । तन्न 
गरः कालान्तरप्रकोपि विषम्‌ इति चक्रपाणिवर्याचष्ट | तत्रेव चान्यत्र जठरामगरादिता 
इति पाठं MIU: एवं गरः कृत्रिमं विषमित्याह | 


तूणो पासङ्गतूणीरनिषङ्गा Rifet पर्यायवचनाः | भारते स्वेषां A- 
a ` 
नोपादानम्‌ | तथा nad (१९४1३) सानुकर्षाः सतूणीराः सवख्थाः सतामराः 


सोपासङ्गाः सशक्कीकाः सनिपङ्गाः wees: | इति पाठः । तत्र नीलकण्ठ एवं भेदमभ्यूहति 


--तणीरो रथवाह्यो बाणकोशः । महानिषङ्ग इति यावत्‌ । उपासङ्गा ۰ 
1 i 


TUTE: | निषङ्गाः :چک‎ 1۱ 
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पुमानाक्रीड उद्यानमित्याक्रीडोद्याने समानाथके madad | एते अपि 
faf | सहप्रयोगदर्शनःत्‌। तथा च रामायणे पाठः-_देवाक्ीडशताकीर्णा देवो- 
द्य/नयुतां नदीम्‌ (२।४०।१४) इति | तत्र देवःनामाक्कीडैः क्रीडापवतेरिति तिलकम्‌ | 


UUW चिपिनं काननं गहनं वनमिति, वननामस्वमरः। एषां 7 
दुष्प्रवेशाथ मभिधाय दुष्प्रवेशं वनमभिधातु' प्रावृतदिति सत््ववचनं बभूवेत्यधस्तादू 
दशितम्‌ | इतरेषामप्यदूर विप्रकर्षा्पर्यायत्वम्‌ | सहप्रयोगो हि इश्यते | तथा च 
श्रीरामायणे प्रयोगः--दुष्प्रती कमरण्येस्मिन्‌ किं तात वनमागत इति (२1१००४) | 
तत्रारण्यं गजाद्युपभोग्यम्‌ | वनमाम्राद्युतं मनुष्यभोग्यामति तिलककारो WA: | ग्रन्य- 
त्रापि रामायणे--शोभयिष्यन्ति काकुत्स्थमटव्यो “रम्यकानना (२।४८।१०) इत्यटवी 
काननयोः सह प्रयोग: | तत्र रम्यकाननाश्चारुवृक्षसडः घा इत्येवमर्थापयति wa: | 


वल्ली و‎ ब्रततिलंतेत्यनर्थान्तर मिति कोषकृतः | परं वल्लीलतयो: सहप्रयोग- 
Maa ये पर्यायाविति गम्यते। तथा च भारते भीष्मपर्वणि प्रयोग:--बृ क्षगु ल्मलता- 
वज्ञय (४।१४) इति तत्र लता वृत्ताद्यारूढा गुडूच्या दयः । वज्ञयो भूमिप्रसारावष॑मात्रस्थायिन्य 
gia विशेषमभिव्यनङ्ति नीलकण्ठः | वल्लीवीरुधोस्तु sarati भेदः | एतयोरपि 
रामायणे (४।४८।०१) सहप्रयोगः । तद्यथा | न चान्न वृचा नौषध्यो न वल्ल्यो नापि 
वीरुध इति | तत्र वल्ल्यो वृत्षाद्याश्रिताः | वीरुधो भूम्याधारा इति तिलके रामः | 


ती च्णनिशितौ पर्यायवचनाविति प्रतीतौ । तावप भिन्नाथ'काविति शक्यं 
प्रतिपत्तुम्‌ | तथा हि भारते भीष्मपर्वणि भेदेनैतयोरुपादानम्‌--सायकेन सुपीतेन 
तीच्णेन निशितेन च (exes) इति | तत्र तीच्णेन सूचमधारेण, "निशितेन 
“शाणोहला ढेनेति नीलकण्ठ: | 


स्थपतिः कारुमेदेऽपीत्यमरे मूल एव स्थपातः कारुविशेष gama | fad च 
स्वामिना कारुविशेषो मुख्यतक्षेति । तेन स्थपतिर्वर्धकिमात्र न भवति । तथा च 
श्रीरामायणे 'कर्मान्तिकाः स्थपतयः पुरुषा यन्त्रकोविदाः | तथा वर्धकयर्चैवेति? 
भेदेनोपादानं विशेष मिममुपस्तभ्नाति | स्थपतयो रथादिकर्तारः. प्रधानवधकयः, 
वध ۲۲۲ इति च तत्र तिलकम्‌ | 


स्यान्माया  शास्बरीत्यमर व्याचक्षाणः - स्वामी इन्द्रजालं तु Hala: कुहकं 
ger चेति? कोषान्तरमुदाहरति पर्यायान्तरसमुक्चिचीषया | मायाकारस्तु प्रातिहारिक 
इत्यत्र च मूळे प्रातिहारिक ऐन्द्रजालिक इत्याह | भिद्यन्ते च magat मिथ इति च 
विवक्षामः । तत्रेषां वाक्ये भेदेनो पादानमेव प्रमाणम्‌ | तथा च भारत उद्योगपर्वणि 
प्रयोगः न माया FATT वा कुहिका वापि भीषणेति (१६०1११८) ۱ तत्राजु T- 
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-मिश्रष्टीकाकारो मायाऽनृतर्दाशनी कापि विद्या 
मन्त्रौषधादिभिश्चक्षुरा दिप्रतिबन्धेनान्यथा प्रतिभान 
दुशनमिति ne मायादीनामल्योन्यं भेद ۱ 


विश्‍वरूपा दिदर्शनरूपा | इंव्रजाल॑ 
म्‌ ۱ gks हस्तलाघवेनान्यथा 


: न्यासनिक्षेपय्नो: फो विशेष इत्यपि जिज्ञासास्पदंम्‌ | वात्स्यायनीये siaga 
न्यासनिक्षेपोर्वाक्ये सहप्रयोग جج موم‎ मानम्‌ ۱ तथा च وچ‎ पाडः प्रसते च 
परिचये तस्य हस्ते न्यासं THAT च निदध्यादिति । न्यासाः स्थाप्याश्चिरकालग्राह्याः ١ 
निक्षेपो$ल्पंकालम्राह्य इति च तत्र जगद्धरष्टीकाकार: | ۱ 


< सगोत्रवान्धवज्ञातिबन्धुस्वस्वजना: समा इत्यमर एषां ۲۱ 
तत्र नहि सर्वे बन्धवः सगोत्रा भवन्ति | aaa quu सपिरडताविनिवृत्ती सगोत्रता 
संवतते | बन्धुत्रान्धवयोस्तु नार्थभेदः करिचत्‌, रूपभेद एव केवलः स्त्रार्थिकप्रत्यय- 
कृतः | सम्बन्धिशब्दोपि qaqa भवतीति व्यामुह्यति जनः | भिद्यन्ते च ज्ञाति- 
ااا‎ इत्यत्र agafar प्रमाणम्‌ | एवं हि तत्र स्मयं ते--वालवृद्धातुरे - 
चद्यज्ञातिसस्बन्धिबान्धवेः (81१७६) । तत्र ज्ञातयः :و‎ | सम्बन्धिनो armiq- 
11155150: बान्धवा मातृपक्षा इति कुल्लूकः । भारतेपि शान्तिपवशि (१३८३०) 
ये च सम्बन्धिबान्धवा इति सम्बन्धिबान्धवयोभ देन ग्रह: | 


इदमिह MEAT स्वदिष्यते विमशकेभ्यः पूगश्रेणिब्रातानां परस्परं कि- 
सन्तरामिति | पूगाञ्ञ्योऽग्रामणी पूर्वादिति सूत्रे नानाजातीया अनियतवृत्तयोऽथकाम- 
प्रधानाः agar: पूगा इति काशिका | व्रातच्फनोरक्रियास्‌ (५।३।११३) इति qa च 
नानाजातीया अनियतवृत्तय उत्सेधजीविनः सङ था बाता इति सैव । श्रेण्यादयः 
कृतादिभिः (२1१५९६) इति सूत्र भाष्यम्रदीपे एकशिल्पपण्याश्रयणेन ' जीविनां सङ्घः 
श्रेणिरिति कैयटः | एतदेव कारुः शिल्पी संहतैस्नैद यो: Ata: सनातिमिरित्यमर 
चचनमत्तुरुन्धे | राउ्याङ्गानि प्रकृतयः पौराणां श्रेणय इत्यत्र चामर EJET: सजाती य- 
समूहः श्रेणिरिति स्वा मिकृतमुद्घांटनम्‌ | E 


au लिङ्गनपरिध्वङ्कावेकाथौ ` प्रतिपद्येते । तदप्यदूरविप्रकर्षान्न त्व- 
स्यन्ताभेदादिति श्रीरामायणे सस्वजे गाढमालिङ्ग्य (६।१०१।४६) इति वचनं प्रमाणम्‌ | 
मन्ये बाहुभ्यां कृतस्यावेनस्यालिङ्गनमिति नाम ۱ वच्षसोपपीडनस्य च परिष्वङ्ग 


इति । परिरम्भः संश्लेश उपगूहनमिव्येतेऽपि परिष्वङ्गेण समाः | 


इदमिह विचायंतेशनभोजनभक्षणख!दनानि समानर्थानि भवन्त्याहोस्वि- 
ज्ञानार्थांनीति | तत्राशनभोजने अभिनार्थे इत्यभ्युपगमः | अभ्यरवहरणसामान्यं च WoW: 
यन्राभ्यवहायं विशिष्य नोच्यते तत्राशनातिः प्रयुज्यते भुजिर्वा। ss: कृताहार- 
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वतत इत्यत्र | yal ब्राह्मणा os ae‏ 1871881 یو FT | यथा‏ چو 
वतेते | खाइ भक्षण gid 7 5 1‏ چو खादने तु खरविशदस्याथस्याभ्य‏ 
तथा च नीतिकारवचनमू--न परंणाहृत WT व्याघ्रः खादितुमिच्छतीति ۹‏ 

सामान्यवचनस्येति सूत्रे (२७४) ओदन भुडचव, THT (पव, थाना खादेस्येवायम- 
भ्यवहरतीतिं mi TB TECHN भुजिखाद्योरो पायक प्रयोगः । aerate पाणि- 
नीयाष्टके संस्कृतं wur (४।२।१६), हित AAT: (२४।६) इत्यत्र च WR सस्कृता 
आष्टा अपूपाः, AFIT ۲ gagis इत्युदाहृत्योरपि यत्र दुन्तव्यापार- 
पूवक निगरणं तत्र भक्षणव्यवहार ٩ विशदम्‌। परं भक्तणमन्यत्राप्यत्तादश्यत इति 
नानुपेच्यम्‌। भोज्यं WHT (७।३।६ a) इति पाणिनीये शासन gE भच्यमभ्यबहाय मात्रः 
fata काशिकाः | HEH HT 5 भाष्यप्रयोगेपि ۲ 
समानार्थः | खादतिस्तु नाशने सामान्ये कर्चिद्ष्यते, शब्दस्वाभाव्यादात (gar 
विभावयन्तु । अतएवं संगच्छते चरके सूत्रस्थाने (२८३) 675ھ‎ 
प्रभ बाश्चास्मिञ्शरीरे व्याधयो भवन्तीत्यशितखातयोः. एथङ्नि दशः | 


प्रकृतं निबन्धं भाष्यकारकृतेन पर्थायाथंप्रविवेकेन पयंवसाययामः | प्राशं 
सायां भूतवच्चेति, सूत्र (३।३।१३२) भाष्य प्राशंसासंभावनयोरविशेषादिष्टाव्यवस्था न 
saxis दोषमुद्भ/व्याह भगवान्भाष्यकार:--न वा संभावनावयवत्वादाशसायाः | सभावः 
नावयवार्मिकाऽऽशंसा | आशंसा नाम प्रघारितोऽर्थोऽभि नीतर्चा नाभिनीतश्च। सभावन नाम 
प्रधारिंतोऽथोऽसिनीत एवेति। अत्र कैयटः--आ शंसासंभावनयोरिति ۱۹17 


रथ भेदाभावादविशेष इत्यथः | श्राशसाऽनाशतवस्तुवाञ्छा। 69 भाववस्तृत्मक्षण- 


fafa भावः । न वेति | अवयवशब्दः पृथग्भाववाची | संभावनात्परथगेवाशसेत्यथ: | 


प्रधारिंतोर्थं इति | इदं मे भूयादिति मनसा विषयीकृतोथे: | अभिनीत इति or 


कारणयोग्यतावशाच्छुक्यप्रा प्ति रिव्यथं: | aatseatsataata इति ۱ ٭‎ त्वप्रधारित 


हात ۱ अनि्धारितो$वश्य भावितत्राईनश्चित इत्यथः | सभावन चासातावधर- 


ग्रव्ययोपनिपाते भवितव्यमनेनाथनेति ज्ञानमित्यनयोभे £f | 


इति ۱ E 
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. (32) Wonps DENOTING « EMPTINFSS ", 
by 


HERBERT V, GUENTHER, PH.D. 


---- Every language is a living organism and as such it represents in its 
$tructure and outer form all those forces which contributed toward its 
development. Atthe same time it.is possible to observe the living 
spiritof a language by going behind the facade of the comparatively 
rigid and final forms of the grammatical categories. It is the task of 
linguistics to lay bare the living spirit of a language, but not to postulate 
Jaws which after all are unable to make’ us understand why and how 
a specific formation has come ‘about. Linguisties —I understand ‘this 
term in the sense as it is used in Continerital Europe and as will bécome 
evident in this article is no-longer -concerned with mere comparison. 
Its main task is to elucidate the spirit of any given language and, should 
someone be interested in comparison, a comparison may be done. But 
to compare different languages with each other without having elucidated 
their individual living spirit can- only result in the statement that in 
every language there are vowels and consonants, which is. not.a very 
intelligent result. Moreover; etymology is also not sufficient. We do 
not,understand the words we use by their etymology but by the associa- 
tions they arouse in us. Nobody has the association of “bread keeper ” 
when he hears the words “lord ”, but rather the association of “ feudal 
superior", although the etymology of lord is bread-keeper (hirferd— 
تقلط‎ = loaf and weord = ward). Hence translations from foreign 
languages by having recourse to etymology proved to be. mere humbug. 
dt is true that etymological speculations may aid us in finding the living 
‘Spirit of a language, and in this respect the popular etymological fancies 
are more valuable than the scientific ones. The so-called scientific - 
explanations are almost exclusively concerned with the cognitive mean- 
ing of a word, while thé popular explanations represent the emotive 
meaning which plays a much greater role in life than we are disposed 
. to admit. It is only when the emotive meaning is taken into account 
: as well that a language is understood properly. And it is only when 
‘the living spirit of a language has been understood, the living spirit 
being identical with the psychic disposition of those who utilize the 
.language. that it is possible to give exact translations or to appreciate 
‘the stand. point of other people and their philosophy in its own rather: 


„than through the tainted glass of one's particular prejudices. : 


te The difference in the viewpoint from which things: are looked at: 
is most conspicuous in words. denoting emptiness. While in. the 
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252 i tress is laid on 
; t ting emptiness St d 
tion of the words deno 2 other words, 
Western en ENSE the abosolute CE particularly, 
the व is laid on a bleak E EE ee b om cte 
while stre : و‎ is laid on 3 less 
i otation stres thing being more or 
the Indian cont the absence of something 2 ds” 
i , cw empty hands 
on something Po Western languages we say ह A but the 
Pe portant aspect being the hind 3 lay the stress on the 
the mo ding to “ emp 1 Dent d luck 
1 ms corresponding vus E them is jus ba uck. 
two Indian terr That there 5 nothing in T : did 
ands. " 8 REN e is foun Or 
resence 2 0 rikapani—and riktahasta. ; A bemus 
These two Mbh VIE-147, 43: riktapamr na کم وت کت‎ 
وت‎ क « One should not come Bot कका LXXX 
nam 8۰+ ». the other one i = 
: ty hands e othe EU hould we come 
ار‎ riblahastah kin pasyāmo 000 Gd of riktapant 
ity with empty hand ”. ’ vikta being the past 
کا و سا‎ ie « One whose hands are left over 7, rikta g P 
ciples passive? of the root ric “ to leave". 


jectii i e same 
۱ me idea is found in the adjective réku, کت 03ھ‎ 
te 0 only found in the Vedic language. Bed vies one 
rete 08 7 in the formula réku padam denoting | تر‎ sia one tis 
and X i find the goods oneexpects to find. 2 د‎ E eie 
does po of something, be it only the place. | Bs وج‎ ee ate 
प eaning is connected with the root ۶ 7 y ru سو‎ 
DU Nes I mention only atireka—* too much ; 4 Prts e 
derivatives. having developed from the basic meaning Of ^s = 

A ou M children ». réknasvat— "rich", sureknas— g nic 

1 2; reknasva 
Ba very rich", and rikthá—' heritage ”. 
, 


t the stress of the positive aspect has its 

) T تب“‎ ٣ all that is empty, negative, and = 
CON 5 lonely and forlorn. This fear prompts man no 2 Y 
Se s MO RORIS this fear—as every student of practical psyc! ology 
تشم‎ 2 15 at too often the thing itself—but also D in st : 
رت‎ ae aui be assailed by this lurking fear. Both E ors, ed 
d ed action, is found in a passage of ھتہ‎ म 
SEM been understood properly up to now. AV 4 


-as follows : ہے‎ > E 
anuhavàm parilavam parivadam parikgavar 
sarvam riktakumbhany arattat sgvitah -suva 
2 र 1 ion, evil gossi roach, sneezing: 
i ion? is * Detraction, evil gossip, rep ۳ ain 
"+70۶ ive ‘suva’ away from me empty-handed, 
O Savitar, drive ‘sw ١ 3 
about (?)—them, ۱ | 
with all." E Es 
As regards the term riktakumbhani Whitney observes: as follows 


T a ١ 1 € 1 1 1 5 5 itt = p^ 

ibtakumbha he ) ۰ the pmmentator) simply glosses w h canya- 

E 1 3 کا‎ no further explanation; the Pet. Lexx. conjecture “ per 
alaca, 


h idle talk (lit emptypottedness) ; the translation implies their, going 


i 3 ९१72, 
y with empty vessels—that is carrying off no result or advantag ^ 
> awa : : 
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It is obvious that these remarks by Whitney are no explanation 
at all; the text does not say that all these evil omina like reproach etc., 
shall go away “with empty vessels”. Grammatically speaking, the 
terms sarvam riktakumbhani are dependent on suva “drive away". 
The explanation of this passage is to be found in the fact that everything 
which is ominous has to be avoided or be driven away. As is well 
known from Indian folklore * empty vessels" are most ominous, while 
* full vessels" are highly auspicious. Hence “empty vessels 7 being 
on the same level with evil gossip, have to be removed. The correctness 
of this interpretation is borne out by a passage from the Pali Canon. 
We will be able to appreciate this interpretation when we-bear- in -mind 
that only too often the Buddha had defeated his opponents and so it was 
quite natural that he appeared to his opponents; so ‘haughty at the 
beginning and so meak at the end of the dispute, as the personified bad 
luck. Digha-nikaya III 38 and 53 such a haughty opponent declares before 
his defeat: iggha gahapati Samano Gotamo imam parisam Ggaccheyya,. 
ekapatihen’ eva nam samsadeyyama, tucchakumbhi va nam mamie 
oroddheyyama ti “ Look, householder. should the Samana Gotama come 
to this assembly, with one single question we would make him fail to 
answer and, I think, like.an empty vessel we would threw him out". 
Here no doubt is left asto the fact that empty things are ominous. If 
it should be objected that empty things are worthless and hence 
discarded the answer is that the alleged worthlessness is, psychologically 
speaking, only too often a rationalization which is essentially made for 
disguising the deep-lying fear. However, it must be pointed out that 
there is a slight difference in the linguistic expression between the 
Atharvaveda and Pali Canon. In the Atharvaveda the so-called taboo of 
words has influenced the linguistic formation of the word riktakumbha 
while in the Pali Canon the word ruccaha, the meaning of which will be 
. explained later on, has been used. 


Having so far elucidated the difference in view point as regards 
words denoting emptiness we are by now confronted with the problem 
which words are used for “emptiness”, what is their intrinsic meaning, 
and what means are adopted by a language when an ominous factor 
such as emptiness is mentioned? 


As I have said the connotation of emptiness in the Western. 
languages is one of nothingness, essencelessness, and worthlessness, 
this latter association pointing to an emotive meaning rather than to a 
cognitive meaning. In Sanskrit the words that may be translated by 
“empty, emptiness”, are divided into two, groups. Group I comprises. 
all those words which are formed by anegation and an adjective a. 
noun, or a participle. The list of these words is: 


asara —“non-essential’. 


asidda—“incomplete, invalid”. : 
apramana3— “without authority”, in MBh XIII 163, 25 *some- 


thing unimportant." 
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nirariha^— -*useless". 


nirarthaka-—“useless, in vain", e.g. MBh. V 34, 21. 


The second group comprises all those words formed by passive 
participles circumscribing the idea of einptiness and those adjectives 
"which are either used for "empty" or correspond more or less to the 


“Western connotation of “emptiness.” 


< (a) rikta—“left over”, which has already been discussed. 


rahita—and virahita——“concealed”, “left”. 


varjito—“shunned”. 


hina—‘“having disappeared" (cp. annalina “without food”). 


(b) alpa—‘little”. 
manda—“slow” (mandabuddhi “of slow understanding”, “empty 
headed"). 1 


talinas—''thin, little". l 
phalgu—“insignificant, little”. 
ipo Sunya— void". : 
tuccha— "empty! 2. 


tucchyà— empty", only found in the Vedic language. 


From this list, which is mainly derived from B. D. Mulgaokar's 
‘English-Sanskrit Dictionary, it is obvious that with the apparent excep- 
tion of the two or three last mentioned words all other words more or 
less circumscribe the concept of “emptiness”. Where a negation has 
been used the basic positive: expression is self-evident. In the other 
‘words the positive connotation is also preponderant. ` 
`’ The problem, before us is now to find out the intrinsic meaning and 
the specific use of those words which are not circumscribing the idea 
of emptiness. When I said that words denoting ominous things are 
avoided and, since emptiness is something ominous, any mentioning 0 f 
ominous things is done by circumscribing them, then the use of the 
words tuccha—and tucchya—belonging to the Indo-European root *teus 
“to make empty’,6 is an obvious contradiction. However, it has to be 
‘borne in mind that at all periods there have been people who did not 
care for using otherwise tabooed words, and ithas also to be taken into 
‘account the frequency of the use o ftabooed words as well as their 


context. 
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According to Boehtlingk’s Dictionary: the words .tuccha—-and : 

tucchya—are used very little. This means that the use of these words. 
was actually taboo. : 


The Vedic form tucchyà-—is found only in two passages. The one - 
is the creation hymn RV X 129, 3. H. Grassmann? as well as Boeth- - 
lingk-Roth consider it to be a noun and translate it by “empty space" - 
K. Geldner® considers it to bean adjective and connects it with salila, 
translating the passage by “in the dead ocean (im toten Gewoge)”, 
Whatever the correct translation'may be, the use of the word tucchya— 
does not elucidate our problem here. : : ASIE: 


The second passage is RV V 42, 10. This passage is of greater 
importance. Here ithas been said that he who blames the Maruts 
should have “empty wishes" (tucchyan kaman karate). It is almost 
likea curse and in such strongly emotionally toned utterances even 
tabooed words may be used without any restriction. Everything which 
is ominous may come toa man who commits such a heinous crime as 
insulting the gods. 1 


If we turn tothe Pali Canon and its language it becomes quite 


‘obvious that the taboo played an important role in the use of the word 


tuccha: tuccha—and its derivative fucchaka—is never used alone? but 
always in connection with a non-tabooed word. Only a few passages 
Showing the use of tuccha—in connection with other non-tabooed words 
may be quoted. DN I 55 (MN I 515): tesam tuccha musa vilapo 
ye keci atthitavadam vadanti “they indulge in empty untruthful talk 
who speak of existence"; DN III 34 evamvadim kho mart Bhaggava 
cuam akkhayii eke Samana-Brahmana asata tuccha musa abhutena 
abbhacikkhanti “O Bhaggava, I who am speaking and preaching in this 
way, am reviled by some Samanas and Brahmanas in an untruthful, 
empty wrong, and false way”; Sn 883: 


yam. ahu saccam tathiyan ti eke. 


tam ahu anne tuccham musa ti. 


“What some declare to be the truth and the suchness, others called” 
it empty and false". In these instances tuccha—is connected .with the- 
non-tabooed word musa. In the following ‘examples ?uccha—is used 
in connection with ritta=skt rik'a, which is a substitute for the: 
tabooed word as we have seen above. MN I 107 (almost the same as. 
Vin I 157; II 216) ye passati panzyaghatam va paribhojantyaghatariv 
va vaccaghatam va rittam tucchai so upatthapeti “he who see the 
drinking bowl or the food bowl or the chamber pot empty and without 
(the necessary water) shall take care of (having these things in: proper: 
order)". MNT 233: evam eva kho ۵ "Aggivessana maya sakasmiri 
vade samanuyunjiyamano samanugahiyamano . -samanubhasiyamano: 
71110 tuccho aparaddho “O Aggivessana,- thus, when I asked you about. 
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our own thesis, when 1 wanted to know your opinion, and when I 


wanted to know the points you find fault with, you proved to be empty. 


void, and in the wrong. MN I 414: passasi no tva Rahula imam 
udabadhanam. rittam tucchan ti....evam rittari tuccham kho Rahula 
tesam ٦8111071710171 yesam natthà sampajanamusavade lajja. “Do you see 
this empty water pitcher, o Rahula?....Just as empty and hollow 1s the 
Samanaship of those who are not ashamed when they consciously tell 


lies." . 


. "Examples for tucchaka—are DN I 240 (almost the same as MN II 
201): tesam idam tevijjanam brahmananam bhasitam hassakam yeva 
sampajjati, namakam tyeva sampajjati, riltakam, yeva samapajjati, 
tucchakam yeva sampajjati “The talking of the Brahmins knowing the 
three Vedas proves to be ridiculous, to be mere words, to be empty, to 
be hollow" MN 1329: ma h'eva te vittakam. eva ahosi tucchakam 
eva ahosi it will not turn out empty, hollow for you.” 


In these last examples tuccha (ka—) isnot so closely connected 
with the non-taboo word as it was in the other examples mentioned so 
far. This looser connection is found in emotively-toned statements, 
In this way, under the influence of a strong. emotion or an affect the 
speaker will use the tabooed word but will avoid or minimize the effect 
of having mentioned the tabooed word by immediately afterwards using 
a non-tabooed word. Instances for emotively toned utterances may be 
found in the Milindapanha, p. 5: tuccho vata bho Jambudipo, palapo vata 
bho Jambudipo, 18114 koci samano Ua yo maya saddhim sallapitum 
sdkkoti kankham pativinetun ti “Alas, India is empty; alas, this India 
is only chaff; there is not a single Samana who might converse with 
me and dispel my doubts”; p. 10: tuccha vata bho ime veda, palapa 
vata bho ime veda, asara nissara ti “Alas, empty are these Vedas; alas, 
chaff are these Vedas, essenceless, worthless are they"; and p. 13: 
tuccho vata me upajjhayo, balo vata me upajjhayo “Alas, empty is my 
teacher; alas, a fool is my teacher." 


Another way to use the tabooed word without incurring the risk 
of being affected by the evil consequences of having used the tabooed 
word has been pointed out by G. Bonfantelo, Though his other theories 
are not acceptable, his explanation in this connection is correct. He 
says: “le deuxième consiste 2 composer le mot taboué avec un autre 
(adjectif ou substantif) ; le nouveau mot, bien qu'il contienne en soi 
l'ancien mot 5250116, n'est point tabou:....” (the other alternative is to 
combine the tabooed: word- with another word (adjective or substan- 
tive) ; although this new word contains the old tabooed word, it is not 
at all taboo). EGE 5e 


A few examples from the Pali may illustrate Bonfante’s observa- 
tion. Jat 1 209: 30 tucchahattho va agamasi “he came with empty 
hands”; Jat. VI 365: iucchapatim hatthe athayetva bhumiyam katva 
“having placed the empty bowl not on the hand, but on the ground.” 
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From this rule it becomes clear why the word tucchakumbhi—could be 


sed. In the composition tuccha—was no longer taboo. However, : 


tuccha—always implied taboo ideas and thus it is replaced by non-taboo 
words as, for instance, in Jat. V 46: rittahattho viya atthasi “he stood 
dere like with empty hands." : 


. To what an extent the idea of avoiding ominous things was vivid 
may be gathered from Niddesa I 481 on Sn 963. Here the word 
rittasana—''empty seat" is explained by “opportunity to sit down with- 
cout seeing unplesant sights." i ۱ 


the above it will have become obvious that ticcha —denotes‏ رم 
empliness in the sense of defectiveness (see the passages from the‏ 
Milindapanha). Thus it implies evaluation. Evaluation is always‏ 
emotionally toned. And since in emotionally toned things there is‏ 
always the danger lurking that the emotion may develop into an affect‏ 
and since affectivity is a grave danger for the human mind such words‏ 
as are connected with emotions and likely to rouse an affect are taboo.‏ 
‘This explains the rare use of tuccha—. टू‏ 


The most commonly used word for “empty” is ३५७१८, and it may 
be asked what is the reason that this word can be used without any 
restrictions, in other words, why is this word and its derivatives not 
taboo? 


In the Vedic language Svnyd—is not found. There we find only 
the nonn śůna—, belonging to the same IE root. The word Siina—is 
found six times!! in the Rgveda, and every time it is constructed with 
the prohibitive particle ma. This proves again that the idea of empti- 
ness was something ominous and fearful. However, contrary to 
tuccha—the meaning of sina—is spatial emptiness, loneliness in immense 
wideness. This meaning is obvious from RV VII 1, 11: “If only we 
would not sit there devoid of heroes, devoid of sons....”, and also RV 
VIII 45, 36: “If only I were not without a friend or a son....12- 


The noun £na—is derived from the JE root *keu—to which there 
is also a passive participle $und—. The difference in accent is due to 
the rule that abstract nouns have the accent on the root syllable, while 
adjectives and agentive nouns have the accent on the formative ele- 
mentis, > : 


According to Walde-Pokorny!4 the meaning of *keu—is “to swell, 
Swelling, curvature" (schwellen, Schwellung, Woelbung), but also 
"cavity, hollow” (Hoehlung, hohl), the common denominator being 
“curvature toward the within and toward ihe without” (Woelbung nach 
aussen oder innen). He further says that s#na=“swollen, flabby” 
(geschwollen, aufgedunsen) and that also the concept of “hollow” 
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(hohl) =“‘empty” (leer) may be connected with it. From here then 


we would have the noun éana—“emptiness” and the adjective Sunya— 
[11 
“empty”. lt must, however, be noted that the connotation of “hollow” 


i ;pothetical. None of the Indian words, derived from the 
رت‎ nave the meaning of “101100701४. Hence the explanation of 
the unrestricted use of S#mya—must be sought elsewhere. 

As [have already pointed out, $tinya—has a spatial connotation. 
‘Thus we read in Sat. Br. II 3, 12, 9 and Taitt. Br. II 1, 2,12 about “the 
" (Sunya avasatha). As in the case 
with réku pada “the empty place, worthless because one does not find 
the goods one expected to fnd" there is no evaluation whatever in the 
phrase Sunya üvasatha. The meaning of spatial unlimitedness, derived 
from the original meaning of “increase (toward infinity)”, makes 
$ünya—a constant attribute to übása—''ether", and its synonyms as for 
instance Rha—. The akasais not a nihil but unlimited plenitude. 
While thus Saznya—-is used in connection with the idea of spatial un- 
limitedness, it is also used in the sense of mental unlimitedness. Again 
the difference between the Indian and Western viewpoint has to be 
noted here. While the Westerner tends to identify the whole of the 
nature of things with a determinate kind of things and hence regards 
everything that doe: not comply with the determinateness postulated 
by him asa nihil, the Indian mind regards the determinateness ofa 
thing as a limitation of the otherwise unlimited nature ofthings. Thus 
forhim passing into the unlimitedness has a higher value than the 
clinging to a particularly determinate kind of reality idea, While to 
have a blank mind has some depreciatory connotation for a Westerner, 
a blank or empty mind, that is, a mind not preoccupied with something 
or other, has no such connotations for an Indian. Itis therefore im- 
possible to give a “literal” translation of the following passages, 
without violating or distorting the meaning. MBh. II 14, 44: puram 
$Unyena manasa prayayau bharatarsabha and MBh. XIII 53, 4: atha 
funyena manasa pravisya svagrham nipah. The meaning is that none 
of them was preoccupied. 


empty place, not lived in by men 


It is this idea of plenitude, of unlimitedness and boundlessness. 
that has found its climax in the Madhyamaka Philosophy with its con- 
-cept of $unyata—, of which it has been said 

aparapratyayai Santam prapasicair aprapancitarir 
nirvikalpar ananartham etat tattvasya lak sanat 
“Not dependent on others, peaceful (or, tranquil), inaccessible to 


the concepts of discursive reasoning, without thought-constructions,. 
without contradictory notions, that is the definition ۶ ۰ 


The same positive outlook we find in Indian mathematics. “Zero” 
is not “nothingness”, it is the undefinable and infinite. 268 
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states in his Bijaganita that “This fraction the denominator of which 
is zero is called endless mass. In this endless mass where zero is the 
denominator there is no change, however much one may add or detract, 
just as little as there is any change at the time of the creation or 
dissolution of the world in the endless and changeless, however many 
beings (may be created or dissolved” —ayam ananto rasih khahara ity 
ucyate, asmin vikarah khahare na raíav api pravistesv api nihsrtesu 
bahusv api syal layasrstikale ‘nante’ cyute bhutaganegu [00200417 , 


Since the intrinsic meaning of śūnya—is the undefinable, that 
which transcends all the concepts of ordinary consciousness, or that 
which is not determined or limited by: conceptual constructions and 
hence only figuratively *emptiness", its use was not taboo because of 
its inherent positive character. 


In course of time, however, the different shades of meaning of 
tuccha and $unya—have not been observed and the one word may be 
used for the other. A striking exemple is found in Visuddhimagga, 
p.494: kham-saddo pana tucche; tuccham hi Gkasam khan ti vuccati 
“The noun kha—means “emptiness”; “emptiness” is another term for 
üka$a or kha”. 


In conclusion 1 want to point out the fact that, as is well known, 
the word Swnya—in the mathematical meaning of “zero” has found its 
way into the European languages by way of the Arabic translations. 
Sunya—''zero" is translated by safira “to be empty”. This means that 
the Arabs made a literal translation, but did not convey the psycholo- 
gical and philosophical background from which $unya—also got the 
meaning ۰, 
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NOTES ~ 


ie See Walde-Pokorny, Vergleichendes Woerterbuch der indoger- 
manischen Sprachen, II 396 sq. sub. *leiqu. . ; کی‎ 


... 2. -Atharva-Veda-Samhita ¢=Havard Oriental Series; volume 
۷111 (,.2. 910. See also the notes-on this Mantra in Bloomfields Con- 
cordance, 200111 +35 remarks in the introduction to the second 
edition of Roth-Whitney’s Atharva-Veda, p. xvii, last line. 


3: As adjective apramana—might be best translated by “not having 
the proper measure”. In Pali} appamana-has the meaning of “endless” 
but also of “insignificant”. In this case the negation a—has a double: 
function, the one is the function of negation, the other the function of 
intensifying. The same functions of negation and intensifying are still 
found in the German language. See Friedrich Kainz, Psychologic der: 

Sprache, I 256. x 


4. Not given by Mulgaokar. 


5. Alpa and talina are not found in Mulgaokar's dictionary, these 
words, however are given as synonyms of tuchha—by the Pet Lexx. 


6. Walde-Pokorny, Vergleichendes Woerterbuch der indogermanis- 
chen Sprachen, I 714. 


7. H. Grassmann, Woerterbuch zum Rigveda, sub verbo. 


8. Karl Geldner, Zur Kosmogonie des Rigveda, mit besonderer 
Beruecksichtigung des Liedes 10,129, p, 20. 


9. Puggalapannatti, pp. 45 and 46 tuccha—also is not used -alone 
but mentioned in contrast to pura ۰ 


10. Etudes sur le tabou dans les langues indo-europeennes (Mélan-. 
Pe Linguitique offerts à Charles Bally. Genève 1939, pp. 195-207), 
p. : 


11. RVI105,3; X 37. 6 in the loc. gine with the root bhū. IIT 
33, 13 in the acc. $ünarn with the root ar. VII 1, 11 in the loc with root 
ni sad. II 27, 17; VIII 45, 36 in the acc. with the root @ vid. 


12. The same idea is found in RV II 27, 17. For the feeling of 
loneliness and fear see also Brh. Up. I 4, 1 sq. 


_ 13. Thus, for instance, dana- “gift” and dünà- “he who gives”, 
vara “what is chosen" and vard “he who chooses". A Meillet, Intro- 
duction à 1“ étude comparative des langues irdoeuropéennes, eigth 
edition 1937, p. 140. H. Guenther, Gabe und Geber (=Zeitschrift 
fuer vergleichende Sprach-forschung, 1950), pp. 225-244. 
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14. Walde-Pokorny, Vergleichendes Woerterbuch der indo- 
germanischen Sprachen, 1 365. 


15. All words derived from this root denote increase, growth: 
guna “growth, increase, fortune"; $avas- “power, strength"; Sura- 
“strong, heroic"; susisvi-“beautifully growing”; Sifu-"child", $ava- 
“cub”. ; ; 


16. Miiamadhyamakakarika XVIII9. See also p. 351 0f Louis. 
dela Vallée Poussin's edition, where we read: tasmac chunyataiva 
sarvaprapancanivyttilaksanatvan nirvanam ity ucyate “Therefore the 
sanyata is called Nirvana because its characteristic is the fading away 
of all concepts belonging to the realm of discursive reasoning". 


17. Ed. Calcutta 1917, pp.'17. sq. The connection between kaso, 
kha and zero has not been .properly understood by A. K. Coomara- 
swamy, Kha and other Words denoting “Zero” in Connection with 
the Metaphysics of Space (=Bulletin of the School of Oriental Studies. 
(University of London), volume VII: 1933-35, pp. 489:97), p. 493. 
« , , sothe Self ‘awakens this rational (cosmos) from that space’, 
Maitri Up. IV 17, in, other words ex nihilo fit". The problem of the 
creation out of nothing is a late Christian speculation not earlier than 
the sixteenth century. “Space” and “Sunyata-” in Indian connotation 
have never been nothingness but always plenitude. : 


18. Passages in which gfira, sifr denote “to be empty" are found 
as early as the sixth century, the meaning of “zero however, is not 
found earlier than the ‘ninth century. See A. Fischer, Zu ‘“Berichti-. 
gung einer Etymologie K. Vollers" 11 (=Zeitschrift der Deutschen 
Morgenlaendischen Gesellschaft, LVII 783-793), p., 791. In the 
German Language “Ziffer” is the generic term: for numeral, .it:does. 
not'mean “zero” alone. See also Karl Lokotsch, Etymologisches 
Woerterbuch der europaeischen (germanischen, romanischen and 
slavischen) Woerter orientalischen Ursprungs, Heidelberg, 1927, p. 
.150, No. 1894. 
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(33) हिन्दी में aga क्रिया का विकास 


( लेखक--डॉ० सरयूप्रसाद अग्रवाल, THe To पी-एच० डी० 
लेक्चरर, लखनऊ विश्वविद्यालय ) 


भाषा की व्याकरणिक धाराएँ समय-समय पर विभिन्न रूपों में विकसित होती 
रहती हैं। इन्हीं के द्वारा भाषा के सूचम से مع‎ भाव saw किये जाते हैं । पुरानी घाराएँ 
विलुप्त हो जाती हैं और नवीन unu उनकी स्थान-पूर्ति करती रहती हैं यह सब 
भाषा में भावों के सूच्म स्पष्टीकरण के लिए होता है। प्राचीन आय भाषाओं में क्रिया- 
पद के रूप प्रायः समान मिलते हैं । प्रत्येक क्रियापद का प्रयोग मुख्य क्रिया के रूप में 
होता था । सहायक क्रियाओं का विकास उन भाषाओं में नहीं हुआ था | संस्कृत भाषा 
में क्रियाओं के प्रयोग का असंयुक्र रूप ही प्रचलित है। sidt के भी प्रयोग किए जाते 
हैं परन्तु वे या तो मुख्य क्रिया के रूप में प्रयुक्त होते हैं या उससे पृथक अपना अस्तित्व 
रखते हैं । ऐसे प्रयोग अवश्य मित्नते हैं जब कि कोई mid किसी मुख्य क्रिया के ya 
प्रयुक्क हुआ है परन्तु वह केवल निकटस्थ ( juxtaposition ) रूप में । उनसे 
Q A ` e 31 A 
कोई संयुक्त क्रिया के अर्थे का बोध नहीं होता | कुछ विद्वानों ने पास पास रखे हुए कृदंत 
अर मुख्य क्रिया के इस रूप को संयुक्क क्रिया का उदाहरण मान कर यह fag किया 
2 कि संस्कृत में ات‎ «qm क्रिया का प्रयोग किया जाता है। 5दाहरणत: बालका: पठन्तः 
'गच्छुन्ति । परन्तु “पठन्तः शतृ बहुवचन का रूप है और gr अपना विशेष ہو‎ 
रखता है | अपने अथं को न तो इसने मुख्य क्रिया के अथ में विलुस कर दिया है और 
न मुख्य क्रिया का अथ इस शतृ रूप में निहित है। दोनों रूप अपने-अपने अथ" को 
WAR TIE ग्रहण किए हुए हैं | वे अपने सामान्य अथ' को छोड़ते ast उक्त वाक्य से 
Lj 5۹ g = 5 > ۳ 
E x ٦ मे at 72 E हु ١ जाते हैं? होगा, न कि “बालक पढ़ते जाते 
है । इन दाना म अन्तर है। पढ़ते जाते हैं संयुक्र क्रिया में "qua के अर्थ' की प्रधानता 
है । शेष रूप इसी अथ' में निरम्तरता ( continuity ) के भाव को sag करता 
2 ¢ 3 ते हैं? से 3 0 6 
। “पते हुए st पढ़ना! क्रिया और “जाना? وچ‎ के अलग-प्रलग spi 
ta होता है । इसी लिए संस्कृत में सं = 
सोध होता है ۱ इ ९ संस्कृत में dq क्रियाओं का ग्रभाव et कहा ज 


[ना ۱ 
TN xli 7 भाषाओं में भी ऐसे उदाहरण मिलते हैं परन्तु वे निकटस्थ 
( juxtaposition ) क्रिप्रार्प के ही उदाहरण हैं। पालि के उदाहरण: سر‎ 


'पचित्वा 81۴۶۸, आनेत्वा अदासि, ۲ वातं, agar FATT प्रत्यय पूवेकालिक 
fear के डदाहरण; gaat ۲, परिदेवमा नो--नियोज्ञि, निसितो चिन्तेसि, शत्‌ के 
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उदाहरण; गहेत्वा carat निसीदि, क्त्वा, शतृ दोनों के एक साथ प्रयोग ऐसे ही 
उदाहरण हैं | ये संयुक्त क्रियाओं के रूप नहीं हैं। इसी प्रकार प्राकृत में गदुअ समप्येहि 
( शौरसेनी ) aga दिणणा, आगन्तुः wag ( जैन महाराष्ट्री ) निगन्तूण TF ( जैन 
महाराष्ट्री ) staat पव्यामि ( जैन महाराष्ट्री ) आदि 51 प्रत्यय और कुणभाष्ये विहरइ 
( अर्ध मा० ) पडि जागरणमाणे विरइ (Xango ( ود‎ प्रत्यय के साथ मुख्य 
क्रियाओं के प्रयोग निकटस्थ ( jnxtaposition ) क्रियाओं के उदाहरण हैं, संयुक्त 
क्रियाओं के नहीं | अतएव संस्कृत, पालि, प्राकृत भाषाओं की स्थिति तक संयुक्त क्रिया 
का विकास नहीं हुआ था । अपश्रंश भाषाओं में अ्रवश्य संयुक्त क्रिया के रूपों के कुछ 
प्रयोग मिळ्ते हैं । परन्तु अपभ्र श में भी क्रिया के निकटस्थ रूपों के ही अधिकांश प्रयोग 
हुए हैं । उदाहरणतः हियडा फुट्धि तडत्तिकरि, गयधड HT जन्ति, क्त्वा प्रत्यय, घुविक 
ज्जन्त भमान्ति, श्रम्भालग्गा डु गरहि रडन्तउ जाइ श्री शतृ के उदाहरण स स्कृत प्राकृत 
की भाँति ही हें कुछ ही उदाहरण संयुक्त क्रिया के रूप में मिलते हैं। cope क्रिया के 
विकास में स्टिक, द्राविइ आदि भाषाओं का भी प्रभाव पड़ा है | 


अतएव स युक्त क्रिया का रूप मुख्य क्रिया धातु के साथ किसी सहकारी अथवा 
सहायक क्रिया घातु का सम्मिलित रूप कहा जा सकता है परन्तु मुख्य क्रिया के अथ" 
में सहकारी क्रिया अपने अथ का लोप कर देती है | das क्रिया द्वारा एक ही 
प्रधान क्रिया का spp ग्रहण किया जाता है | उदाहरण--“वह पढ़ता जाता है? और 
“वह पढ़ता हुआ जाता है? में अत्तर है। ۲ हुआ जाता है”, Tas क्रिया का 
रूप नहीं होगा, इसमें “जाता P" स pm क्रिया अवश्य है ۱ वह काम करके गया? और 
वह काम कर गया” में अन्तर है | 'करके गया? سواہ‎ क्रिया का रूप नहीं है। इसमें 
करने! और “जाने! दोनों के अर्थ अल्जग-अलग प्रकट हैं। “कर गया? से “जाने! का 
भाव 275 नहीं होता वरन्‌ कार्य-समासि अथवा पूर्णता के भाव का बोध होता हे । 
aga क्रिया में सहायक क्रिया अथवा सहकारी क्रिया अपने अथ' को छोड़ देती है | 
परन्तु सहायक ओर सहकारी क्रियाओं द्वारा क्रिया के काल का बोध होता है । जैसा किः 
ऊपर निर्देश किया जा चुका है कि आधुनिक ma भाषाओं में संयुक्त ANÎ के रूप 
में अथ का विकास دو‎ श भाषाओं में मिलता है | इन INT aga के आधार 
पर आधुनिक प्राय भाषाओं का विकास हुआ | आधुनिक आये भाषाओं के प्राचीन 
रूपों में पुरानी हिन्दी, पुरानी राजस्थानी आदि हैं । इसीलिए अपअ'श का प्रभाव इनमें 
व्यापक दिखाई पढ़ता है | संयुक्त क्रियाओं के सभी रूपों का संबन्ध अपञ्र श भाषाओं 
से जोड़ा जा सकना संभव है इस सम्बन्ध में निश्चित रूप से कुछ भी नहीं कहा ۲ 
सकता | क्योंकि अपञ्र'श भाषा की सम्पूर्ण सामग्री आज भी अनुपलब्ध हे | संयुक्त: 
क्रियाओं के कुछ उदाहरण अपभ्रंश भाषा से अवश्य संबन्धित किए जा सकते हैं ।. 


उ दाहरणः--भउिजगय, खल खलिष खडविक ween देति | ge ३८ स्वयंभू रामायण + 


a 
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केवि शियय विमाण हो # देति। gg ren! जो त परिहरेण सक्कर) स्वयंभू 
कुट! | quu TFG मिडि dg रे पास। ge १३८ qiu फुड लेहू रे जाणी | 
gg १६८ धांमपा | उठे ( ऊध ) गेल पाणी | १३८ घामपा | चन्दु न 143581) 5 
जंसा सास वयणि। TE ३६८ हेमचन्व | 


- (२) उदाहरणः--सब्व सहेव्वतु होइ, दद्दुर रह विलग्ग, स्वयंभू रामायण 
"S २८ आ० का० धारा | लग्गु रुज ग्रव्वर तहि ۱ 


(३) उदाहरणः--अच्छुहु विलवंति, | ge २९८ श्रव्दुर इमान | राति दिवस 
17155 विलवंत, Wie" तनु धरणी | To ३६६ विद्याधर | 


(४) कहण न जाई | पृष्ठ १४४ गुडरीया। अलक्ख लक्खण जाई, | एड 
२३८ शास्तिया 5 आवत जिय, 9135 धरण न जाइ | 


उपयु'क्क उदाहरणों में सहायक अथवा सहकारी क्रिय्राओं के सांथ क्रमशः qd- 
कालिक क्रिया के धातु रूपों, क्रियाथंक संज्ञा, वतं मानकालिक भ्रौर भूतकालिक Haat 
के प्रयोग से جوا‎ fears का विकास हुआ है | आधुनिक आयं भाषाओं में भी 
संयुक्त क्रियाओं का विकास इन्हीं रूपों के आधार पर. पाया जाता ا‎ हिन्दी के कुछ 


प्राचीन कवियों चन्द्‌, विद्यापति, कब्रीर, नरहरि आदि की रचनाओं में GIR क्रियाश्रों. ' 


के प्रयोग द्रष्टब्य हैं | चन्द्वरदाई के पृथ्वीराजरासो की भाष/ fasst प्रामाणिक at 
नहीं कही गई है, फिर भी उसमें प्राचीन राजस्थानी भाषा का रूप तो oum हुआ 
xt है। «pm क्रियाओं के प्रयोग विविध भावों को प्रकट करने के 131 प्रयुक्त ۱ 
उदाइरण--तब चलन देहु جع‎ लगन । पृष्ठ ३६। ले Bett नृपति Peat सुराय | 
gg vo | परे रहत रिनखेत अरि । पृष्ठ ४१ । जीति-चट्यो प्रीथराज रिन । ۸ 
vifa रहे सूर कौतिग गगन ।४३। acd Tal मारथ्थ वर लोह लही! लग्गत Feat 
।.२१। चलि गयो. RAT क्रम و‎ २१ | गिद्धिन Barge लियो चाहतो. 
न पावौ ।:२२ | लगे भग्गरे हंस जह जाराट Û । २८। रोस-भरि गप्रथिराज। ge 
१०। पद्मावती हरि लीय जाय आदि ١ ऊपर के उदाहरणों में क्रियार्थ क संज्ञा, qa- 
कालिक तथा Hed रूपों के साथ सहायक या सहकारी feast के प्रयोग हुए हैं। 
इससे स्पष्ट हे कि उ क़ क्रियाओं के प्रयोग प्रारम्मिक अवस्था से हे | 


विद्यापति को भाषा में भी संयुक्त क्रियाओं के प्रयोग इसी रूप में हुए हैं। 
'उदाहरंग--बे'र बेरि चोल पठाव | ए४ ३ | dea जोवन ge मिलि गेल | ९ | ٭چھ‎ 
मातल SECA न पारे ۱۱۵۱ कान्हु कएल गमने ।१७। वेधि aT उड़ि जाएत 8 
4 ३४ | ga गुन देहव अनि । १३ । अलटि ga JAT परलओं | xk ۲۲۶ कई 


5 
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कि सुनि किछु ORT न पारि | ६० ۱×١ सब आदर गेल چو‎ ६० ।. सपनहु 
हरि وو‎ पुन कए लए FIT तोर 519 । ८० | खुन सुनु ए सखि बचन विसेस ।8३।: 
करे लग सबिलास । १०४। वजर किवाड़ पहु देलीन्ह लगाय । १०६ | आएल 
चाहिय सुमुखि तोरा । ११७। 


कबीर की भाषा कोई एक निश्चित भाषा नहीं कही जा सकती | फिर भी उनकी 
हिन्दीमिश्रित भाषा के प्राचीन रूप में, अवधी, बज, भोजपुरी और पंजाबी का प्रभाव 
स्पष्ट रूप में मिलता है । उनके इस स्वरूप में संयुक्क क्रियाओं के प्रयोग भी मिलते Ši 
उदाहरण--वूडे थे परि ऊबरे, دو‎ की लहरि चमकि, मेरा देख्या जरजरा सब उतरि 
पढ़े फरकि। ३ | कबीर कहता जात है खुणता है सब कोइ | ४। हरि सुमिरण हाथु 
घडा, बेगे Ag बुझाह । ७ । जो कुछ था सोइ भया, अब कछु कह्या न जाइ | १३ | 
वेसण लागे काग । २० | तब लगि डोले साथि । ३३। गोविन्द मिले न झल बुझ: 
रही बुझाइ TATE AX । पूछ न पकड़े भेद की उतरया चाहे पार । ३३। साई ' 
मेरा सुलणा सूता देई जगाइ, लागत ही में मिल गया प्या कलेजे छेक । ६३ |. 
कबीर ऐसे हो रह्यो ज्यूँ पाल तलि घास | ६ । ऐसा कोऊ न मिले अपना घर देइ 
TUE | ६६। दोख पराये देखि कर चल्या हंसत हंसत | 4२ । 


ब्रजभाषा में भी ium क्रियाओं के प्रयोग हुए ۱چ‎ यहाँ पर सूरदास की भाषा 


के कुछ उदाहरण उदधृत किए जा रहे है । इतनी कहत आय गये ऊधो रही उगी 


तिहि ठाम ۱ तबहि गयो लै । ६ । बात कछु कहत न आवै । रहे नयन जल छाय, 
फिर पू ufa हैं ताते । १० । बारक TER मिल्यो है चाहत । २६। कवि जन कहत 
कहत थक HIT ३४ ١ हाँसी होन लगी या बज में। ६८। अब हम लिखि qaga 
चाहति हें । ७२ late न सकत वह वात | ८४ | ऊधो कहत कहि न जाय । ६१ | 
मेरो मन कियो qe थूर जाहु जाहु ऊघो। १३८ । 


खड़ीबोली हिन्दी में तो संयुक् क्रियाओं के उदाहरण नित्य प्रति देखते-सुनतेः 
8 । अतः यहाँ पर उनके उदाहरण छाँटने की कोई आवश्यकता नहीं समझी गई | 


उपयु क्क उदाहरणों से हिन्दी में संयुक्त क्रियाओं के प्रयोग का आवश्यक परिचय 
मिल जाता है । संयुक्त क्रिया की रूप-रचना में सहायक अथवा सहकारी क्रिया के साथ 
'क्रियाथेक संज्ञा, वत॑मानकालिक या भूतकालिक add पूर्वका लिक wd तथा संज्ञा या 
'विशेषण आदि के प्रयोग हुए हैँ। कुछ उदाहरण quem क्रियाओं के भी हैं | परन्तु 
सज्ञा या विशेषण के योग से बनी हुई सभी नामबोधक संयुक्त क्रियाओं या quum 
'सयुक्क क्रियाओं द्वारा वास्तविक रूप में संयुक्त क्रिया का भ्र्थ-बोध नहीं होता | भारतीय 
तथा पाश्चात्य व्याकरणों ने इनका उल्लेख संयुक्त क्रिया. के अन्तर्गत किया है। नाम- 
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बोधक dam क्रिया के कुछ उदाहरणों : करि Wem भल्ला हुआ st zu ا‎ 
qued ü इसको ٭‎ करता हूँ, में उसका لعل‎ रत É Sut : m या 
सहकारी क्रियाओं के साथ संज्ञा या विशेषण के प्रयोग : पूरक के रूप में a à ef 
ate 1و‎ रूप किसी क्रिया से बना हुआ सज्ञा या dines का रूप हो त l चह 
संयुक्त क्रिया का उदाहरण कहा जा सकता हे। उदा० दिखाई देता है ۱ 9525 संयुक्त 
fears के रूपों में वे सब.कुछ खा पी गए, वह उसे सम काता SEM रहा, qur 1 
arg रहे हो आदि सहायक क्रिया के साथ दो वतमानकालिक Baa या SUD 
कालिक कृदंत के रूपों के प्रयोग मिलते हैं ۱ इसमें या तो दो समान रूपों की 1 
होती है या पहले रूप के समान ही दूसरे कोई मिलते जुलते रूप प्रयुक्त मिलते 1 
इसे द्वित्व का रूप कहा जा सकता है । द्वित्व में दूसरा. शब्द प्रायः मूलरूप में facis 
होता है । sqq उदाहरणो में ques में ‘a शब्द ऐसा हा है। चूँकि dum 
क्रिया के इस qT या fga रूपों से एक ही. भय का बोध होता है | उदा० समका 
WIT, पुछ-ताछ, ard शब्द ऐसे ही ۱ क्रिया का दूसरा शब्द SUN अथ = 
पहले में लोप भी कर देता है इसलिये ये dam क्रिया के उदाइ रण हो सकते हैं | परन्तु 
क्रिया के quem रूप जैसे प्राकृत में ‘SAE उत्थेदु gaT, gala, णमट्टौ, watta 
आदि तथा हिन्दी में रुकुमिनि हरन होत है amg जागहु। अवधी । सुन सुन हे 
सखी व्रचन विशेष | मैथिली | जाहु जाहु उधो | ब्रज | रही बुझाइ ۱ कबीर 1 
ईद्‌ संयुक्त क्रिया के उदाहरण नहीं رع‎ क्योकि इनमें दोनों रूप एक हो प्रकार कीः 
क्रियाओं के हैं । जब कि संयुक्त क्रिया में नाम रूप संज्ञाया विशेषण का होना चाहिए ۱ 
परन्तु مد‎ उदाहरणों में परवती शब्द अपना अर्थ बनाये रहते हैं जब कि उसका अथ 
qdadi रूप में विलीन हो जाना चाहिये | 


‘age क्रियाओं द्वारा जैसा पहले कहा गया है कि भावों को स्पष्ट अभिव्यक्ति 
संभव होती है । چم‎ क्रियाओं द्वारा विशेष-विशेष भावों का प्रकाशन भी होता Ê | 
इस भाव-प्रकाशन का व्याकरणक दृष्टि से काफी महत्त्व है | उदाहरण : दादुर TF 
afin, «nr रुए aa ate मंदोर्यार', लह लहरि लगात Feat | चंद। लगे wn 
हंस जर जार एरी । चंद । तब लागी डोलें साथि | कबीर | हाँसी होन लगी या बज 
में | सूर । आदि dax क्रियाश्रों में लगना” शब्द के योग से आरम्भबोधक भाव की 
अभिव्यक्ति होती है जो तं परिहरेण amg चंदुन दिक्खण सक्कइ जा सा ससिबर्यान, 
fag grag न पारी, मधुकर मातल उडए न पारे । मैथिली | कहि न सकत वह बात D 
ब्रज | आदि संयुक्र क्रियाओं में 'सकना” या TIT शब्द के योग से शक्तिबोधक भाव 
का परिचय मिलता है asa 5255 होइ” मुझेकरना पदता है | आदि d क्रियार्थक 
संज्ञा के साथ होना या पड़ना शब्दों के योग से विवशता या पराधीनता के भाव का 
बोध होता है ۱ इसी प्रकार कहब न जाई; अब dep लिख्या न जाइ। कबीर। i 
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gag 915 न जाइ, बात कछु कहत TR, xul कहत कही नहिं जाय ج چو‎ 
“जाना? या “अना” शब्दों के योग से भी भ्रसमथ ता का भाव प्रकट होता है | agg 
'डिलवंति । गोविन्द मिले न झल बुझै रही बुझाइ बुझाइ | कबीर | रहे नयन SITE | 
ब्रज | आदि. में Wear शब्द के योग से. संयुक्त क्रिया gr निरक्षरताबोधक भाव प्रकट 
होता है । तब aaa देहु 555 लगन | चंद ga गुन देहब ्रानि। मैथिली | जाता 
है सो जान दे। कत्रीर । आदि में देना शब्दे के योग से अनुमतिबोधक भाव का 
परिचय मिलता È | गिद्धिनि ने अप्रा लियौ चाहतो न पायौँ | चंद ١ पूछ जो पकड़े 
भेद की Tae चाहे पार | कबीर । AF बहुरि मिल्यो है चाहत, अब हम लिख 
'पठवनं चाहति ۱چ‎ ब्रज । आदि में चाहना” शब्द्‌ के. योग dam क्रिया द्वारा इच्छा- 
बोधक भाव प्रकट होता है | संयुक्त क्रियाओं के उदाहरण--वंह उठ बैठा, वह मार बेठा, 
खड़ी 'वोली ۱ लए 555 तोर नांब | मैथिली । आदि उदाहरण तात्कालिक भाव का 
बोध कराते हैं | 59 संयुक्त क्रियाएं उदाहरण : वह जा चुका, वह लिख चुका आदि 
‘gear के प्रयोग से समासिबोधक भाव प्रकट होता है। ga अकार स युक्त क्रिया: 
का विकांस हिन्दी भाषा की एक महत्त्वपूर्ण विशेषता ۱ 
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(34) Tug Story or DEVADATTA IN THE ۸ 
by 
SRI SUKUMAR SEN, CALCUTTA. 


The grammarians everywhere and always have the tendency of 
using particular names in the examples illustrating the grammatical 
aphorisms and statements. The author of Mahabhasya was apparently 
enamoured of the name Devadatta. The examples and illustrative matter 
collected and rearranged, present, not only an outline of a story with 
Devadatta as the hero, but, what is much more important, a picture 
of the contemporary life ahd society in Eastern India, with Pataliputra 
asthe capital city, in the closing century ofthe pre-Christian era. 
‘Such an attempt has been made here. 


The original and the translation have been given in parallel 
columns. 


[Introduces the hero as a boy]. 


Sraughno Devadattah.... Devadatta's family had come from 
Srughna. 

'Gargyo Devadattah. He belongs to the clan of Garga. 

Devadatto Dattah. / Devadatta, Devaka, Dattaka - and 

Devadattakah Devakah.... Datta [—he is variously called]. 


Dattakah....Dattah. 


Devadatta-§abdo Devadinnasabdam | Devadatta, the correct form of the 


nivartayati. = ; name, cancells the popular 
; LR : form Devadinna!. 
Anahato nadati Devadattah. ۱ Devadatta raises a cry thcugh no- 


one has thrashed him. 


Abhiprayo Devadattasya modakesu | In eating Devadatta has a prefer- 
bhojane. ence for the ball cakes of 
sweetened parched ۰ 


Ne‏ را 
Deodin in modern Behari.‏ .1 


2. Bengali ‘moa’. 
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[The hero at school]. 


Padyate vidya Devadattena. 


"Yo'dhiyana aste sa Devadattah. 


Devadatta-Yajnadattavv-adhyav- 
abhirüpau darSaniyau paksa- 
vantau . Devadattastu svadhya- 
yena visistah. 


Devadatta is receiving education. 


[The boy] who is engaged in study 
is Devadatta 


Devadatta and Yajnadatta are. 
good looking presentable and 
well-born. But Devadatta is 
the better of the two in the 
recital of the Vedas. 


[The hero as a young farmer}. 


Nadyantam Devadattasya kset- 
ram... 2m : 


Devadattena 0101115 ۰ 

Devadattasya dhanyam  vyatilu- 
nanti 

Lüyate kedarah  svayam  eveti 


yatrasau Devadatto datrahastah 
samantato viparipatan drs'yate 


Svàdumkaram yavagtim bhunkte 
Devadattah 


Karayati katam Devadattah. 


Ucch raya ti katam Devadattah. 


Prakrtah katam Devadattena. - 


Devadatta's farmland stretches up: 
to the river 


It was bought by Devadatta by his. 
own hand 


They are mutually reaping Deva- 
datta’s paddy crop 


The waterlogged field appears to 
have been automatically: reaped 
as Devadatta with a sickle in 
hand, is seen moving simulta- 
neously in different parts 


Devadatta is eating barley gruel 
with gusto 


Devadatta is having a mat made 
for him 


م 


Devadatta is weaving an upright 
screen of straw. 


Devadatta has finished well the 
screen of straw. 


D —————— a a aa ee کی‎ 


3. Ci. data canena ksetra brahmanasa Varahiputrasa A$vibhutisa 
hathe kinita mulena kahapana-satehi catuhi . [Nasik Cove Inscription 


of Nahapana] 
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[The hero indisposed ۳ 
Na Devadattam pratibhati kincit Nothing :appeals to _ Devadatta 
Bubhuksitam na  pratibhati Nothing really appears good to 


kincit. a hungry fellow 


Dadhitrapusam pratyakso jvarah. | A dish of sour curd and cucumber 
3 - in an immediate-cause of fever 


Evam hi kagcit kaficit prechati| Thus ‘one man asked : another 


kimavastho Devadattasya vya- How goes Devadatta’s malady ? 

dhir iti. .Apara aha apaksiyata Another said: It is going 

iti; Apara aha sthita iti. drawn. Another said: It is 
the same. | 

Bhaksayati pindim Devadattah, Devadatta takes pills (or lump of 


food or date). 
[Devadatia’s Married Life]. | 


‘Darganiyam manyate Devadatto | Devadatta regards Yajiíadattà as a 
Yajnadattam..., handsome girl. 


-Upáslesi Kanya Devadattena, + | The girl (i.e. bride) was embraced 
है ; by Devadatta. 


Pitamahasyotsahge darakam asinam| © some one asked: about. an-infant 
ka$cit prechati kasyayam iti boy sitting on the lap of the 
Sa aha, Devadattasya.... . grandfather: Whose ‘is: this 

: : boy? He replied: Devadatta’s 
(son). 


[An Outsider's Admiration for Palaliputra where °. 


Devadatta lived | = 


Pataliputrasya vyakhyani Sukau- | SukauSala is loud in her praise for 
$ala...idr$a asya prakara iti. Pataliputra. Such are its the 
چاو‎ 2 city walls. i E 


Anusonam Pataliputram. Pataliputra is sprawled along the 
: Sir E Sorie, 


 Pataliputrakah prasadah, Patali- | The palaces of Pataliputra and 
putrakah pra arah the ramparts of Pataliputra! 


. Samkasyakebhyah P&taliputraka | The citizens of. Pafaliputra are 


abhirüpatarah.... better looking than those of 
Samkasya i 
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22. 


[Invitation from country is sent for the honoured Brahmins 


of the City] 


Kagcid ukto grame bhiksám cara 
Devadattam canayeti. 


Abrahmano’yam yas tisthan mü- 
trayati. - Abrahmano'yam yo 
gacchan bhaksayati. Gauram 

| —gucyacaram pihgalam kapila- 
keSam drstvadhyavasyati 
brahmano’ yam iti. Tatah 
pa$cad upalabhyate — nayam 
| brahmano ’brahmano’ yam iti, 


Some one was asked in the village: 
Beg alms and bring Devadatta, 


A non-Brahman is one who uri- 
nates standing. A non-Brah- 


man is who eats walking. 
When one sees a person fair 
complexioned, or brown- 


skinned, good mannered, tawny- 
haired, one considers him as a 
Brahman. Then it is deter- 
mined that he is not a Brahman 
but a non-Brahman. 


[Devadatta is specially invited]. 


Devadattam uddi$ati. Angadi 
Kundali ‘kirifi vyüdhorasko 
vrttabahur lohitaksas tuhganaso 
vicitrabharana idr$o Devadatta 
iti. 


Prasado Devadattasya syat.... 


Devadattasya gàvo'$va hiranyam 
ca adhyo vaidhaveyah. 


Amantrayasvainam, 


‘Devadatto’ ham bhoh. 


[Devadatta mects the messenger]. 


Do please describe Devadatta to 


me. 
He, a resident here, describes 
Devadatta living in  Patali- 


putra: Wearing armlets, ear- 
rings and a diadem, broad 
chested, round-armed, red-eyed, 
sharpnosed, finé-dressed—such 
a one is Devadatta. 


Devadatta certainly has a palace 
for his home. 


Devadatta possesses cattle, horses: 
and gold; he is rich, the son of 
a widow. 


Do invite him here. 


Hello, I am Devadatta. 


Ayusmàn edhi Devadatta bhoh. | Be long-lived, O D'evadatta !Hello 


Devadatta . bhoh. Devadatta 
kugalyasi, Agaccha Devadatta 
gramam odanam bhoksyase. 


Devadatta. Devadatta, how do 
you do. Come, Devadatta, to 
the village and you shall eat a 
rice dinner. 
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Gramantaram gamisyami pantha- | I dta have E p ह 
me bhavan ۰ village ; 
ee > direct me the way. 


Sa tasmà acas‘e. Anusminn ava- | He told him: At such a placea 


kage hastadaksino grahitavyo turn to the right is to be taken 
""usminn avakage hastavama ane at such a placea turn to 

iti. left. 

1t1. 


Upadis:o me panthah. The route is pointed out to me. _ 
[A wayside observation]. 


Odanam bhojako vrajati. ! Here goes a fellow toa dinner of 
rice. 


[At the house of the host]. 


نلم 


Putrena sahagato Devadattah.... Here comes Devadatta with his 
: son. 

Kuto bhavàn. . Where do you come from? 

Pataliputrat. From Pataliputra. 

Agcaryam idam vrttam odanasya | Strange itis that the cooking of 
ca nama pako brahmananam the dinner is no sooner finished 
ca pradurbhava iti. than the Brahmans make their 

appearance. 


Rddhesu bhunjanesu daridra asate. | The poor wait when the rich dines, 
Brahmanesu  taratsu 5 (just as) the lowly wait when 
asate. | Brahmans cross the ferry. 


[In the dining hall]. 


Dadhi  brahmanebhyo diyatam | Serve curd to Brahmans and whey 


takram Kaundinyayeti. Vyan- to Kaundinya. The side dishes 
1 janani punar +41 however (to be served as free- 
bhavanti. ly) as the wife of a dancer. 


‘Tisthatu dadhy 25322 tvam $akena. | Let curd wait, do take a helping 
of vegetables. 


Alavanah süpah. Alavanam $akam. | The soup is not salted. The vege- 


table dish too is not salted (to 
taste). 
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Salin bhuhkte mudgaih. 


` Bhuhkte Devadattah.... 
` Apitam ksiram Devadattena.... 


` Mamsaudaniko 'tithih.... 


: Abhoksyata bhavan mamsena yadi 


matsamipam asisyate 


Abhijanasi Devadatta yat Ka$mi- 
regu  vatsyamah. Yat tatrau- 
danani bhoksyamahe. 


"Abhijanasi Devadatta: Kagmiran 


gacchama tatra saktün apiba- 
ma 


He is eating rice with 
(broth) 


lentil 


. Devadatta is eating.. 
Devadatta has not sipped cream. 


A- guest should. be. served with 
meat and rice. 


You could have satisfied yourself 
with meat had you only had 
taken your seat by me 


| Do you recollect Devadatta the 
tunic when we had lived in 
Kashmir and the rice dishes we. 
had partaken there? 


Do you remember Devadatta~that 
we had been to Kashmir and 
had drunk gruel of parched 
grain there? 


[The guests chatting]. 


"Vrsalarüpo'yam apyayam palandu- 


na suram .pibet 


‘Corarupo’yam :apyayam  aksnor 


anjanam haret 


Ed UTES 


Dasyurüpo'yam apyayam ‘dhavato 
lohitam pibet 


Dasdpurusanikam yasya grhe 
Sidra na vidyeran sa somam 
pibet 


That fellow there looks like a 
wicked one. Probably he drinks 
wine with onion 


That man there looks like a thief 
He can steal the collyrium point 
from one's eyes . : 


Yonder man has the look of a 
robber. It is likely that he 
can drink the blood of a fleeting 
victim. 


He only may drink. Soma if for 
ten generations in the family 
there had never been a Südra 
(servant) y 


7 


A Pataliputram-vrsto- devah. ٦ There-has been-good. rains as far 


as Pataliputra 
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[Some one tells th 


kumarindrenokt 
vrnisveti. 5ã varam avrnita 
putra me  bahuksiraghrtam 
odanam kamsyapatryam bhun- 
jirann iti, Na ca tavad asyah 
patir bhavati kutah putrah kuto 
gavah kuto dhanyam. Tatra- 
nayaikena vakyena patih putra 
gavo _ dhanyam iti sarvam 

samgrhitam bhavati. | 


V rd dha 


J 1 J6fH ALE-INDIA ORIENTAL ‘CONFERENCE: 
e story of Indra and the Old Maid]. 


à varam | Indra asked the Old Maid: Beg 


a boon. She begged: May my 


sonseat rice served with plenty 


of ghee and cream on a brass 
platter, She had not even a. 
husband, so how could there be: 
sons, cattle and paddy for her. 
By this single request a hus-. 


` band, sons, cattle and paddy all 


are secured. 


` [The guests are given the dinner’s fee in cash and kind]. 


Devadattaya gaur diyatam Yajna- 
dattaya Visnumitraya. 


A cow may be given to Devadatta 


as well as to Yajriadatta and 
Visnumitra. 


[On the way back]. 


Daréayati rüpatarkam kar sapanam, 
Pagyati rüpatarkah kargapa- 
nam. 


{Devadatta holds a social dinner pariy]. 


a bhavantam aniantrayate.‏ سے 


. Kim Devadattah karoti, 
Pacatiti, 
Devadattasya samaSam  $aravaih 


odenena ca Yajnadattah prati- 
vidhatte. Es 


Ahara Devadatta $alin Yajriadatta 
enan bhoksyate. 


In Bengal itis called 8 


Yajnadatta arranges 


ibs. 


Bring, 


-A man is showing his coin to the: 


coin expert. The latter exa- 
“mined the .coin (whether 
genuine or dud). F 


x 


Devadatta invites your honours. 
| What is Devadatta doing, ہے‎ 


He is cooking. 


social dinner by feeding rice 
as--well ag. by earthen. bowl 
hampers (to be taken home“). 


_ Devadatta, more’ rice. 
Yajfiadatta shall eat them. `i 
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[Devadatta is killed. The culprit is caught]. 


Na hi Devadattasya hantari hate | Indeed if the killer of Devadatta 
Devadattasya pradurbhavo bha- is put to death Devadatta 
vati. would not appear again. 


[ At Devadatta's demise Yajñadatia los! heart]. 


. Devadatta-Yajnadattabhyam idam | This job was to have been done by 
karma kartavyam. ‘Devadatta- Devadatta and Yajnadatta. 
paye Yajnadatto’pi na karoti. But on Devadatta’s death 

Yajradatta would not do it. 
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XI—DRAVIDIAN SECTION 
(35) SOME JAINA CONTRIBUTIONS TO TAMIL LITERATURE. 
Ü 
Pror. V.R. RAMACHANDRA DIKSUITAR 


University of Madras 


Apart from the doubtful and conflicting tradition that Candra- 
gupta Maurya and Bhadrabahu came to the Kannada country in South 
India, there is no reliable historical evidence to support the theory as. 
we have shown elsewhere (MAURYAN POLITY). The age of the 
Sangam is roughly settled to be from the Sth century B.C. to the Sth 
century A. D. In this we cannot speak definitely of a Jaina settlement 
in the Tamil country, though it may be accepted thatthere were a few 
Jaina, practically wandering monks, whose teachings might have 
appealed to some. But the establishment of the institution of the 
Dravida Sangha in 470 A. D. marks a definite landmark in the history 
of Jainism in South India. Patriotic motives were perhaps the reason 
that influenced some Jain enthusiasts in the Tamil country to attribute 
the authorship of the Tirukkural and the Silappadikaram and even 
the celebrated work on grammar, the Tolkappiyam, to the Jains. But 
for reasons which we cannot repeat in this article we are afraid that 
the arguments put forward in favour of the theory of the Jain author- 


ship of these three works in Tamil are too fragile and slender that we 
cannot agree to them. ; 


But when we come tothe time of the works called Padinenkil- 
kanakku or the eighteen minor diadactics we can speak with some 
definiteness about of the authors of these eighteen minor works, Even 
here the question is not above dispute but still, a certain amount of 
acceptance from Scholars may be counted. Of these eighteen, one or 
two seem to be by Jain authors. In this series again the Kural figures. 


There are also Naladiyar and Palamoli. Every work of the series is: 


separated by a long distance of centuries; for instance, the Kural is 


a first century or second century B. C. composition, and Naladiyar is: 
a work of the eighth century A.D. written under the auspices of 
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Muttara$ar who ruled in the Chola country. Though Naladiyar from. 
the nature of its composition and its contents seems to be based upon. 
works in Sanskrit and would apply to every religion as common, still 
there is a theory that the work was by some Jain monks. A tradition 
says that Vajranandi who was a Jain established the Jain Sangha at 
about 470 A. D. arid Naladiyar was its first production. Be it noted 
the work is not by one author but by various authors some of whom 
were Jains. If we put this construction Naladiyar may be one of the 
Jaina contributions and to make it appeal to the Tamil public the 
authors have contrived the ethical teachings to be based upon the well- 
known Kural. < 


Another work that can be attributed to the Jains in gener al is 
Palamoli. Palamoli literally means old words. It is a. book of 
proverbs containing wisdom and truth and consists of 400 venbas. It is 
süpposed to have been written by a Jain king, Munruturai Ariyanar 
who was also a poet. - 


| But we are on firm field when we come to works like Jivakacinia- 
mani, which is grouped under the five Mahakavyas. The composition 
has been accepted as a Tamil literary monument. Even Kamban is 
said to have praised the beauty and literary diction of this famous 
Kavya. In this the author sketches the life of Jivaka of the Puranas. 
The story of Jivakais nota new thing. It is found mentioned in the 
Mahapuraria ‘among’ others, and the Mahapurana was composed by 
Jinasena who was. the spiritual adviser of Amoghavarsa. of, the 
Rastrakita dynasty. Therefore the Mahapurana must belong to the: 
eighth century A. D. and the Tamil classic Jivakacintamam must 
certainly be -later. The work itself is divided into 30 chapters or 
ilambukam. The author is one Tiruttakkadeva and mentions the career 
of the hero from his birth down to his nirvana. 


Among the minor kavyas there is what is known as Ya$odhara 
Kavya. Though.we cannot know anything about the. author, still it 
has been accepted that he was an ascetic of the Jaina sect. About the 
date of this composition we can get a clue from the story itself. The 
author must have been later than Madhvacarya who advocated pista. 
Pasu in the: place of a live animal for a yaga. The Yas$odhara Kavya. 
seems to reject even this substitute. Incidentally. it refers to some of 
the Jaina-precepts and all we could say about this is that it is a literary 
work,.sometime after the reformation effected by Madhvacarya. 

There is another work called Cüdàmani again by a Jaina poet, 
named’ Tolamolitevar. He is profusely quoted by Amrtasagara the 
author of Yapparungala karikai. The one beauty of the Cudamani 
is that it maintains the poetic excellence of the Cintamani. The story 


‘deals with: one Tivittan, a Püranic figure. considered by the Jains as 


Oné of the nine Vasudevas: We need not go into the details of the: 
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story; but it may be pointed out that theré are some details about Jina. 


dikşita. coc 


Another work as this category is Nilakesi evidently by a Jaina 
hilosopher. From what appears Nilakesi refuted the Buddhist work 
Kundalakesi, unfortunately lost to us. The story contained therein is 
more imaginary and was intended to demonstrate the feebleness of the 
opponent like the Buddhists and the powerfülness of his own religion, 
Jainism. The fundamental principles of the Jaina religion and philoso- 
phy are narrated throughout this book, elevating the doctrine o f ahimsa 
and vindicating the reality of the soul against materialism. SERE 


There is another,work called Perungadai in Tamil perhaps after 
the Brhatkathagunadya. The author is said to be one Konguvel 
evidently a prince ‘of Kongudesa. It relates to the life of Prince 
Udayana whose story is well known to the students of the Purana. A 
good portion of this story relates to Vasavadatta, Udayana's queen of 
whom the great dramatist, Bhasa has written a xataka, entitled Svap- 
navagavadatta. The author is said to be a Jain by persuasion, and some 
of the Jain teachings appear in the course of this long poem. Between 
this epic and the Jivakacint@mani, there are many resemblances which 
may be noted with profit by students of Tamil literature. 


Another important classic of the Tamils is Merumandiram, One 
Vamana Muni is said to be the author of this work. We have heard 
of one Vamanamuni already as the commentator of the Nilakesi. If 
both are the same then Vamanamuni must have flourished in the 14th 
century during the time of Bukkarayar. The story itself centres round 
Meru and Mandira, evidently a Puranic story. This Purdnic tale is 
also found mentioned in the Mahapurana as having taken place during 
the time of Vimalatirthahkara. The story is framed in such a way 
that Jaina philosophical doctrine could be expounded with case. The 
story ends with the two, princes Meru and Mandira worshipping the 
Tirthahkara and attending his dharmopade$a. They attained finally 
godhoed by performing yoga. 


Another great work of the Jains in the Tamil land can be said to 
be the E The Sripurina is written in Manipravala style, 
Tamil and Sanskrit being combined. One of the most popular works 
among the Tamil Jains is the Sripurana and itis considered to be a 
sacred work being based upon Jinasena's Mahapurana. The authorship 
of this work is fiot known. The peculiarity of this work is that it 
‘deals with the history of the 63 sacred persons including the 24 Tirthan- 
‘karas, the 12 cakravartins known to Jain literature, 9 Vasudevas of 
Jain tradition, 9521206725 of Jain faith and9 Prativasudevas. The 
“interesting thing here is Jarasanda of Magadha is looked upon as one 
iof the Prativasudevas while Sri Krsna is one of the nine Vasudevas 
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and his brother Balarama a Baladeva. The book is looked upon with 
veneration by all Jainas in Tamil India. E 

In addition to their contribution to Tamil literature the Jains have 
also contributed to prosody’ and grammar by writing Yap parungala 
Kaürikai written by one Amrtasagara, perhaps a contemporary of 
60128 who has written a commentary upon this work. Amrtasa- 
gara is also celebrated as the author © f the extent Yapparungalavirul ti. 
Neminatham 15 a grammatical work in Tamil by one Gunavirapandita, 


"The introductory verses to this work indicate that there. was a Jaina 


temple at Mylapore which was destroyed by the raging waves. In.this 
connection we have also to mention the noteworthy book Nannül which 
ork on Tamil grammar. The author of this work was. 
apparently a Jain. The book is being used as an authoritative work 
on grammar. One of the commentators of this work is said to be: 
Mylanatha and his commentary has been made available to the public 
by the late Dr. V. Swaminatha Iyer. Unlike the Tolkappiyam this. 
work deals with only two sections Elutiu and Sol. 


is again a W 


After the settlement of the Jains in the Tamil country and their 
conversion of anumber of people to their fold, they took to Tamil 
language and literature asa hobby and finally became great Tamil 
Pandits making their influence felt in every branch of Tamil literature. 
They were not content with grammar and prosody alone. Even in the 
field of Tamil lexicography they had left their deep impress in Tamil 
literature, the three Nighantus or lexicons are named Divakaram 
Pingalandai and Cidamani. Some Tamil scholars are of opinion 
that the authors of the three works were Jainas by faith. In the 
Cidamani Nighantu reference is made to Gunabhadracarya, a dis- 
ciple of Jinasenacarya by its author. There is also a reference to two 
other Nighantus evidently the Divakaram and Pingalandai. In that 
case it is probable that the three Tamil Nighantus are the works of 


people whose religion was Jainism. 


It is also claimed that the Jains were anxious to show themselves. 
proficient in astrology and astronomy also. The Jinendramalai is 
considered to be one of the works on astrology and itis often quoted 


by Tamil astrologers especially in Aroodam. 


Thus we have made a rapid survey of the real contribution made 
to Tamil literature by the Jains in the course of a thousand years which 
followed the foundation of the Jaina Sangha at Madura. It is true 
that after the foundation of this Sahgha and the propaganda carried 
on not only by the Jains but also the Buddhists provoked the wrath of 
the reformers of Hindu Dharma which resulted in a number of 
Nayanmars and Alwars decrying these two as hetorodox sects and ele- 
vating both Saivism and Vaisnavism as the established religion of the 
land, This propaganda by members of the orthodox faith lasted for 
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‘in which period with the, support given by Sri 
in Kaladi in Malabar, the Tamil 
eople were able to convert even princes mm their ey अप 
le wherever they were 3 3 

à ersecute the heterodox peop ; ١ í 
तत the persecution which was carried on ne ES 00 us 
Jainas were able to hold their heads and became 6 i e 
Tamil people in their outlook on men and m bo वाति 

i ts were not muc isturbed. 
tolerated and their settlemen e 3 व g 
i won the love and esteem o 
nd more to literary pursuits they v ع‎ 

Wap OU men in the Tamil land and made a permanent name for 


themselves. 


more than 500 years 1 
Sankara who hailed from a village 
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(36) THE RELIGION AND PHILOSOPHY OF CILAPPATIKARAM 


by 
M. A. DuRAI RANGASWAMY, M.A., M.O.L. 


University of Madras. 


Cilappatikaram is the earliest of the epics in the Tamil Language 
.now available for study. It ushers in a New Era in the poetic lite of 
the Tamilians. This epic of “the (New Order of the sAnklet)” is 
uniquein many respects and a deeper study of this valuable work is 
bound therefore to yield a rich harvest of the poetic enjoyment in those 
eternal values which the poet holds forth there with all his religious 
fervour, as full of philosophical significance. 


The story of the epic is indeed a very simple one. The actual 
historical facts forming the back bone of this story can be easily picked 
up. A happily married couple Kovalan and Kannaki, an interlude of a 
dancing girl Matavi, the resulting poverty of Kovalan, his trek to distant 
Madura with Kannaki to build up a trade and a home, his execution on 
a false charge of theft, the death of the Pandya King and Queen and 
the Great Fire of Madura, the last three events so happening in succes: 
sion close upon the execution of Kóvalan that the superstitious people 
began to connect them as miracles of chastity. The people in those 
days of credulity and blind faith must have woven a pattern of divinity 
with the warp and weft of those miracles; and story must have, within 
a few days, spread all through the Tamil Land with all the incidental 
exaggerations and embellishments unhampered by any modern spirit 
of scepticism. Our poet, a contemporary of these events as he. himself 
narrates in this epic itself, takes up the story and gives ita poetic form 
and shape full of philosophical significance for him. 


The Patikam or the introduction enumerates the principles or 
canons which form as it were the motive force of this epic that the 
great always worship the chaste women, that the Dharma or the 
Principle of Righteousness is verily the Death unto those Kings straying 
away from the Rule of law, and that the omnipotent Fate forces us to 
Ieap its consequences!. Here is the Religion or cult of Pattini or the 
Woman of Chastity to purify our domestic and social life or Imam or 
Kamam. Here is the philosophy of Justice to purify our Political life 
or Artha or Porul. Here is also the metaphysics of Fate to shape our 


CES) پنسا‎ 
1. Patikam : 56-58. 
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Spiritual life or Dharma or Aram. These events are woven together 
as a beautiful pattern though one may take out mentally at the different 


strands for study. 


t about Fate is rather too.crude 0٥ justice to the 


poetic treatment of the plot of this epic. But this epic 1S by the way, 
unique in being dramatic as well. But if every event 15 explained 
completely and successfully by the principle of Fate, where is the place 
for human or spiritual principle, the development of drama, the interplay 
of personalities, the conflicts and resolutions of life? I f one understands. 
Fate in this crude sense there can be no drama. This principle will lay 


the axe at the very root of the poetic creation. 


The statemen 


But fate does set the stage wherein play the human actors. The 
-action is there, subject to all the restrictions. and limitations o f that 
stage. The environment is there for us all; our limitations also are there, 
as a twist, a bend, or a tendency; we are predisposed to act in a 
particular way. But man is no slave to these-that is his eternal glory. 
He tries to reshape them and the wonder is that he sometimes succeeds. 
If Kannaki, the heroine is the inevitable product of blind fate, what is 
there divine about her? Any other woman in her place would have 
suffered and died in one way or other. But itis the glory of Kannaki 
that she gives a spiritual form and shape to her suffering and trans forms. 
or sublimates it into a Tapas or Spiritual tonic or inner purification. 
The evils are there to be destroyed in her world. Her domestic life is 
no more personal to her. Seen from the universal point of view it is 
the life of her society. Her solution therefore becomes the moral 
regeneration of society—or social revolution which burns away all the 
evil in that society as symbolised by the Great Fire of Madura. Herein 
lies the dynamism of her Chastity. 


> Fate has set the stage for her in the form of a particular kind of 
society which is cut in twain—the chaste women and the prostitutes not 
by profession but by the mere fact of their birth. The emphasis on 
mere sensual pleasure in both the spheres at home divorcing it from: art 
and other sublimations of passion and at the brothel degrading the arts 
themselves by their compulsory association with obseene prostitution— 
that is in short the root cause of the social cancer. : 


۱۸ patron and lover of art like Kovalan can get that artistic enjoy- 
ment, in private, only in a prostitute’s parlour. Butit is both for his. 

- fortune and misfortune that his dancing girl is only a prostitute - by 
birth; she is in herself an embodiment of chastity a flagrant negation 

- of the then prevalent social theory of divorce between chastity. and arte 
It is this which makes the complication of the story beyond denouement 
or resolution. Ina moment of jealousy the inevitable concommitant 0 

passion raising up its monstrous head up above his unconscious mind the 
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hero suspects her?—and suspicion is another bedfellow of passion. This 
creates the occasion for the story to unite him with his wedded love. 


The sudden change in the behaviour of Kovalan has shaken 
Matavi's character to its very foundations. She is baptized a new in the 
fire of suffering and this transports her to the highest ethical perfection. 
Her second letter? to him is full of the highest ethical flavour. But 
Kovalan does not realise fully the significance of this revelation of this 
new Matavi. That broken heatt of his will have to collapse between his 
all absorbing love for Kannaki and his all absorbing love for Matavi. 
He cannot escape this lifelong torture of the inner conflict except in hís 
death. His death thus becomes the inner necessity of the poetic art and 
justice of the plot. The tragedy is all the more poignant revealing to us 
the climax of the social cancer. 


The great Pandya ruler famous for his Justice* himself catches 
this infection. “In a moment of intoxication because of the heat and 
confusion of passion, the king spurts out that the thief should be 
executed and the anklet brought to him.5 Innocent blood is 51606 and 
the king has to raise up once again his fallen sceptre with his very 
life7—as the poet puts it through the mouth of Cenkuttuvan. The 
society, rotten to the core and fatally infecting even the righteous king, 
hasto be burnt and a new society founded out of the youths, the 
virtuous, the seers, the chaste women and the innocent of the old 
50९1898. In the working out of this political and social revolution, 
chastity is deified?—thus all the three principles form an organic whole 
in this epic. 


Fate is here raised to a higher pitch of social elegy and assumes 
tragic proportions. It does not face us at every turn as minor injuries. 
Here it is something so great that it demands a social revolution. A 
universal significance is thereby given to it. This incarnation of Fate 
in society is absolutely human in that it is the ever growing result of the 
actions of generations of men, The very Social regeneration brought 
about by Kannaki, emphasises the affirmative aspect which is the source 
of our feeling of reconciliation. The necessity which we have so far 
‘Seen in the plot is yet of one substance with the actors. T UE 

2. Cilap 7:52. : a و‎ AN 


3. Ibid. 13:87-92. 52255 
Ibid. 15: 3. 

Ibid. 16: 131-154. 
Ibid. 16-214. 
Ibid. 25: 98-99. 
Ibid. 21:53-57. 
Ibid. 25: 114. > 
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Kovalan is through and through emotional in spite of مت ھت‎ in 
many languages, his artistic training and his higher ideals and self sacri- 
१0610. He is a man of emotion not a man of n کر‎ Even 
acts Supreme examples of sacrifice, love and culture—are emotiona rather 
than otherwise. Here we have in him the unbalanced personality tilted 
too much to the side of emotion and his sufferings flow trom this 
imbalance, his poverty," or rather the one sided development of his. 
personality, his very forgetting Kannaki and his meeting with the gold- 
smith? instead of with a merchant of his caste as originally proposed 


by himsel f. 


heother hand is an active personality with no emo- 
tional outbursts. She calculates like a lady of the merchant class not for 
making money but for showing consideration to allis. She is almost 
expressionless:1* she speaks in monosyllables and forced smiles!5. Her 
cold exterior is her fault. Here is also an imbalance of personality 
where everything is titled to the side of action and calculation, nothing 
being found on the side of blind emotion. She is an embodiment of 
love and sympathy. She does not die to escape this imbalance. She is. 
cured of this imbalance by the force of events which bring out an 
emotional outburst in her. She is thus made whole and perfect. 


Kannaki on t 


Matavi, till Kovalan deserts her has not known what suffering is, 
it has been all smooth sailing, playing on the surface water of the sea 
of life. Suddenly she stands on the quicksand of life. She realises 
her position; instead of being swallowed up she swims on to the sturdy 
rock of ethical perfection. An iota of the ethical seriousness which she 
shows later 0116 would have saved her and Kovalan, if it had become 
visible in the first part of her life. 


The Pandya king is really a great soul but it has also not reached its. 


equillibrium. His is a ruffled surface of the sea with the ebb and flow of 
conflicting emotions. Perhaps his very experience of royalty has given 
him the shaking that his personality is still oscillating up and down 
without settling down to rest. He has not reached the inner peace. In 


- 10, Ibid, 15: 21-94, 
11. Ibid. 9-7. 
12. Ibid, 16:108. 
1). Ibid 16: 71-83. 
14. Ibid, 9: 72-73. 
15. Ibid. 16; 78-80. 
16. Ibid. 13: 87-92. 
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spite of his honest attempts his good intentions do not hold the upper 
hand except at the time of his 0621۳017 ; but that is no success. 


The Cera king Cenkuttuvan is a great person of actions. Whereas 
Kannaki was an introvert, he is an extrovert. He would have died a 
fighting cock but for the timely inspiration of Matalan who reveals to 
him a new way of life of peace and contentment!8, 


Matalan and our poet Ilanko are the only people who have achieved 
the equanirhity of temperament, serene peace and harmony of all 
conflicts, the one through his objective journey through life and the 
| other through the subjective experience of poetry. Il is the absence of 
| this harmony buta conflict of overwhelming imbalance that had led to 
| all the catastrophe. 


| 


| The political revolution after that conflict of two minds—Kannaki 
| and Pandya is based on the principle of equality or the intrinsic worth 
of human being as such. The whole edifice of the state crumbles down 
| when it sets at naught the life of a human being however humble it may 
| be. For establishing this principle therefore the poet must bring into: 
conflict not a seer or a sage but a stranger and foreigner, poor and 
helpless. This therefore necessitates that the hero of the story 
standing as against the ruler, should be a common man. 


The epic is unique among the epic of the world in being the story 
of no king or seer. The kingdoms may be many but humanity is one. 
The Tamil country enjoysa fundamental unity of culture, language and 
| civilisation within its limits, a unity of the common man within the 
i trinity of the crowned kings. Kannaki and Kovalan are born in the 
| Cola Capital, they move to the Pandya capital and they are deified in the 
Cera capital. Thus in spite of the political divisions there is a continuity 
in the life of the common folk. The life of any Tamil king would not 
have given room for revealing this fundamental unity of the Tamil land 
and universality of justice. This is another reason for our poet 
choosing the hero and heroine from among the common folk, 


| There is a third reason as well. This epic is the deification of the 

v chaste woman, of chastity pure and simple without the extraneous 

f glamour of Royal birth or fabulous wealth or miraculous spirituality, 
Even the rich Kannaki has to be brought to the verge of poverty in a - 
distant foreign land absolutely helpless-for that, she has to loose her 
lord—her only prop-reaching the very depth of despondency. It is by the 
very artistic necessity of the scheme of things as conceived by the poet 
in this view that the epic of the common man took a shape and form 
€ven in that age of monarchy. 

c c مع سج‎ TE E MEME UE अजित 
17. Ibid. 13: 87-92. 
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18. Ibid. 28: 110-234. 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


286 16TH ALL-INDIA ORIENTAL CONFERENCE 


The deification of Kannaki is not a one day miracle but the gradual 
unfoldment of her character from an ordinary simple care tree eee 
to perfection through the ordeal of suffering and conflicts. The blow 
of separation and neglect by her lover falls suddenly ae unexpectedly 
after a continuous period of the happiest wedded life. he keeps up, 
of course, with great difficulty a show of. contentedness. This attitude 
of withdrawing into herself has developed a sturdy. independence of 
standing on her own legs. Tamilian conception, which .Valluvar has 
‘given expression to, of chastity which believes!? in its intrinsic strength 
refusing to bow down before gods for any help guides our Kannaki all 
through the dark days of solitude and suffering. 


his without any murmur and 


such a great consideration for others as to Screen her own -sufferings 
successfully from their view lest their mental peace should be disturbed 
—this is according to Valluvar the very quintessence of Tapas or 


Sacrifice. 


- Such a great endurance of suffering as t 


The ascetic Jain nun observing our herione day in and day out all 
through the journey to Madura20 with her miraculous powers and with 
her ever watchful fault finding eyes?! at the end of her continuous 
vigil, exclaims to the shepherdess to .whose loving care she entrusts 
Kannaki,that Kannaki is the only god the nun has seen and that no 
other god she has seen??. Here is as it were, the prophecy of deifica- 
iion to come. There stands the goddess in the making. : 


When Kovalan and Kannaki pass through a desert haunt of hunters 
“who celebrate the annual festival of their Mother Goddess, one of 
“them, inspired by the Goddess in her trance praises Kannaki as the idol 
‘of Tamil land and the unique gem divine of this mundane world?s. 
‘That is how Kannaki who has reached a certain level of perfection 
appears to the eyes of ethical sages and inspired seers. 


Valluvar delineates three stages of moral development, the stage 
of revenge ( Orukkam neri)?4, the stage of forbearance (Porukkum 
neri)25 and the higher stage of forgetting ( Marakkum neri)26. Kannaki 


I प्प 


19. Kural: 55. . 

20. Cilap. 10:64-101. 
21. Ibid. 60:219-235. 
22. Ibid. 15:153-154. 
23. Ibid. 12:46-50. 
24. Kural314; 

25. Ibid. 151; 

26. Ibid. 152. 
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even at the starting point is beyond the stage of vengeance. She 
has not any harsh word for Kovalan or Matavi. 


When Kovalan lies executed, Kannaki undergoes a revolution 
within herselfZ. Her speech is a volcanic eruption. She rushes like: 
a tigress to the citadel of the victorious Pandya and denounces him in 
his very presence by contrasting his rule with the righteous rule of the 
Cola king. The successful vindication and the death of the Pandya 
do not cool her righteous indignation. She poünces as it were on 
Madura the cursed city. All this is but nature red in tooth and nail. 


This exemplifies the stage of vengeance which instead of preceding 
the stage of forbearance, succeeds it inthis epic. But itis a passing 
phase. 


Even here in the path of retribution, there is the underlying spirit 
of reformation. The fire of Madura is symbolic of the passing away 
of the old order of corruption and passion. Kannaki hurls away one 
of her mammalian glands and lo! the city ison fire30, That gland, the 
symbol ofthe highest and purest love the selfless and all sacrificing: 
love of the mother-degrades in a society obsessed with animal passion 
into the voluptuous swell exiciting the violent passion of the obscene 
man. A glorious transformation has to be effected. This erstwhile: 
degraded symbol of obscenity, now burns away the evils and restores 
morality to its life by its intrinsic implication of motherhood and 
womanhood. What is burnt is evil. Why cry over it? In this gla- 
mour of the all consuming flame one forgets the saviour. Those who 
have a chance of redemption have to be saved and are saved3!. The 
saviour is our Kannaki. : 


The volcano cools down. But she leaves exhausted and broken 
hearted. Tf she had not collapsed, it is because she had heard the 
inner voice speaking to her as the very voice of Kovalan of his pro- 
mised meeting of her in the near future32. ` 


. . The mountaineers see her standing under a tree33, To them she 
is the very form of divinity chastened and mellowed, therefore dear: 


and near to their heart34. 


27. Cilap. 18:30-53. 
28. Ibid. 20:50-62. 
29. lbid. 21:31-37. 
30. Ibid 21:45-57, 
31. Ibid 21:53-55. 
32. Ibid 23 :184-2 00. 
33. Ibid 25:57. 

34. Ibid 25:58-60. 
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The Cera king Cenkuttuvan who has raised a temple for this 
Pattini or the chaste, sees a vision3s. Kannaki appears in her divine 
form in that vision and she sings, ‘I have become the guest of the king 
of Heavens. The Pandya king is faultless; he is my father” Her 
mortal enemy the Pandya is thus welcomed as her own father that is 
the love, the very acme of divinity. 


The deification of Pattini is the deification of women and has 
therefore an eternal value. The cult of Pattini or the chaste 1s the 
religion of Cilappatikaram. It is not the ordinary passive chastity as 
that revealed by the Queen of Pandya, dropping down dead at the sight 
of her lord giving up his ghost37. It is the dynamic chastity of Kannaki 
{as is expressed by the Queen of the Cera) for whom the Cera Queen 

- demands a temple to be raised38. It is the dynamism, vindicating the 
innocence of her lord, revolutionising the society, burning away in the 
fire of chastity the dress of prostitution and seduction emphasising the 
necessity for the chastity of man and finally sublimating the lower 
passion into pure and heavenly gold of virtue and divinity-it is this 
dynamism that has appealed to the Cera Queen. This is the New Order 
of the anklet. 


The religion of the poet is not a mere scientific adoration of nature 
as some suggest from a reading of the opening lines; itis something 
deeper. Some hail him as a Saivite, His brother the Cera king is a 
Saivite and the poet describes Siva as the Great, unborn as any faithful 
Saivite could have described39. When the father of Kannaki, the 
father of Kovalan, Matavi and Manimekalai renounce their worldly 
life and take to Holy Orders, it looks as though the poet is holding 
here the scales even. It looks as though for want of a holy order in 
the Saivite Religion that the poet had made them embrace other 
religions. Anyhow this shows only the poet's large heartedness. 


There is some agreement among scholars that the poet isa Jain. 
Kovalan and Kannaki are described by the poet as Sravakas?!. The 
deification of Kannaki is in keeping with the deification of every soul 
on its march to perfection without the necessity for a creator. But 
this argument loses its force when one realises that the Pattini Cult is 


poc 


35. Ibid 29:8. 

36. Ibid 29:9. 

37. Ibid. 20: 78-81. 
38. Ibid. 25: 110-114. 
39. Ibid. 26: 54-58. 
40. Ibid. 27: 90-108. 
41. Ibid. 16: 18. 
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welcomed by all creeds. The introduction of the character of Kavunti, 


the Jain nun, is considered by some to have been made with the set 
purpose of preaching Jain principles. But a thorough study of the epic 
will reveal that the poet is in search of an electron microscope for 
observing carefully all the acts, even the insignificant acts, of Kannaki 
and the Jain men.come in handy for this purpose. But Kannaki comes 
out in glorious colours having gone through the ordeals of the Jain nun. 
Unless understood in this light the enumeration the details of the Jain 
code of conduct of the Poet’s intention, for in no other place the poet 
has attempted any caricature of any religion. 


That is not to argue that the poet is not a Jain. Perhaps he is! 
But the poet is blessed like Valluvar with the universal consciousness, 
refusing to be labelled. He is beyond any parochialism even in the 
sphere of religion. His reference to Siva makes one believe that he 
is a Saivite of Saivites; indeed he has identified himsetf with Saivism 
to that great extent. Every poet identifies himself with the character 
he delineates. He is the villain one moment, the hero the next, and 
the heroine the third, emanating form the very fire of his soui and 
poetry. But very rarely does a poet rise to that level of universal 
consciousness to identify himself with the religion and religious expe- 
riences of all the characters. Our poet is an exception. He describes 
the dance of the hunters and praises their Mother Goddess#2,. Every 
syllable of this description and prayer song reveals his inspiring know- 
ledge of their mind and love. No other devotee of the Mother Goddess 
could have composed a more sincere and poetic prayer ashe. In the 
same way the poet becomes the devotee of 1715143, Murugatt and so 
on. Our poetis a great mystic, engaging all these varied experiences 
asa harmonious unity without any jarring note or external conflict 
because of his universal consciousness beyond the mine and the thine 
of parochialism. This is in keeping with his ethical mysticism har- 
monising all dualities in his monistic vision of poetry. < 


. 42, Ibid. 12: 12-44; 54-74. 
“43. Ibid 17 full; 11: 35-51. 
, 44. Ibid. 24 full. 
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(37) THE APASTAMBA DHARMA SUTRA AND THE ‘DHARMA’ 
PORTION oF TIRU-KURAL. 


by 


SRI A.S. NATARAJA AYYAR, ALLAHABAD. 


The Apastamba Dharma Sütra is one of the most ancient of 
Dharma Sastra works in Sanskrit. The Tiru-Kural of Tiru-Valluvar 
is the first systematic exposition of the 4 ends of life—Dharma, Artha. 
Kama and Moksa in the Tamil language and is the earliest which has 
come to us and it remains as the best exposition of the subject in the 
Tamil language and holds a unique place in the honour and estimation 
of later generations up to date including kings, poets, scholars and 
politicians of the Tamil land. The object of this paper is to set forth 
a few items-of comparison between the one and the other. 


The date of Apastamba may be fixed as the Sth century B. C. 
Mayne’s Hindu Law (10th Edition 1938-revised by Srinivasa Ayyan- 
gar. 11th Edition J950-revised by Chandrasekhara Ayyar) summarises 
the views of scholars as hereunder :— 


“Apastamba like Baudhayana belonged to the Krsna Yajurveda 
and was also probably a native of the Andhra country. He refers to 
Svetaketu who appears as a Vedic teacher even in the Šatapatha Brah- 
mana and Chandogya upanisad as an Avara (xat) ora man of 
recent times. Dr. Buhler, Dr. Jolly and M. M. Kane assign the date 
of the composition of the Apastamba Dharma Sūtra to the fourth or 
fifth century B. C. Prof. Hopkins and Dr. Keith suggest the second 
century B. C. as the more probable date Dr. Jayaswal agrees with 
Dr. Jolly and assigns the work to the 5th century B. C." 


Dr. Biihler in his introduction to the translation of Apastamba’s 
Dharma Sūtra states (page XLIIT):—“On linguistic grounds it 
seems to me Apastamba cannot be placed later than the 3rd century 
B.C. and if his statement regarding Svetaketu is taken into account 


the lower limit for the composition of his Sütras must be pushed back 
by 150-200 years". 


“The Kural of Tiruvalluvar” says Grierson in his Introductory [con 


cluding] volume of the Linguistic Survey of India *which teaches the 
Sahkhya [Dharma Sastra and Vedanta] Philosphy in 1330 poetic 
aphorisms is universally considered as one of its brightets gems. Regard- 
ing the date of the Kuralit is stated that “the cumulative weight of 
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evidence is in favour of the last date viz 1st or 2nd century B. C." 


(Studies in Tami Literature and History by V. R. R. Dikshitar. 1930. 
University of Madras p. 133). 


“Tt is generally accepted as belonging to a period anterior to the 
2nd century A.D. Some scholars place it in the 1st century B. C." 
(Kural selections Books I and II with English translation by C. Raja- 
gopalachariar—Rochhouse and Sons—Madras 1950). 


Much light on the relative posteriority of Apastamba is thrown by 
T. P. Palaniappa Pillai in his article on Tiru Valluvar (Vol. X. 1950) 
of the Journal of Sri Venkateswara Oriental Institute. Tirupati pp. 19-30 
at p. 27. 3 


“The ancient Sanskrit Literature shows that Kafici (Conjeevaram) 
was a great seat of Sanskrit learning in the Dravidadega in the 
early centuries of the Christian era. Aclan of Andhra Bhrtyas of 
the north came to Tamil Tondaimandalam, settled as conquerors, held 
power at Karnci and grow in importance as the Pallava Tondayar 
Kings for many centuries. These copper plates show, that the Kings 
of this line establishing a powerful state of Karci introduced the 
Aryan lines of administration modelled on the Kautalyan Artha Sastra, 
performed Vedic sacrifices, spread Aryan ideas and pushed on agricul- 
ture in this part of the country. Born and bred up in the Tamil land, 
blossomed and brightened ripe in Tamil culture, nurtured also in the 
rich Sanskrit culture of Artha Sastra, Anviksiki Varta Samkhya 
and Dharma, he (Tiru Valluvar) had endeavoured to radiate his vast 
knowledge of the ancient lore and of the world and wrote his unsur- 
passed work—the immortal Kural for the betterment of his Tamil 
land.” 


Thus it may be taken as established that the great Kural had 
before it the Sanskrit works on Dharma Sastra and Artha Sastra for 
models. This is accepted by Parimelazhagar, the most erudite commen- 
tator on Tiru Valluvar who in many portions of his commentary has 
indicated how the ideas of the Sanskrit works agree with the conclu- 
sions of Tiru Valluvur evidently forming the basis for Tiru Valluvar. 
If Parimelazhagar’s views could be adopted then the author of the 
Kural must have been familiar with Sanskrit Literature and especially 
the Dharma Sastra and Artha Sastra Literature. “If this position can 
be accepted it is reasonable to assume that Tiru Valluvar follows main- 
ly in his Arattuppal—(Portion on Dharma) the most popular Dharma 
Sastra of Manu, in his Portutpal—(Portion on Wealth) the well- 
known Artha Sastra of Kautalya and in his Kamattuppal (Portion on 
Pleasure) the"Kàma Sastra of Vatsyayana. To these may be added 
Portions of the Ramayana and the Maha Bharata and other allied 
literature" (Page 133 of V. R.R. Diksshitar's Studies in Tamil Litera- 
ture and History 1930. University of Madras—Chapter on Tiru 
Kural pp. 125-176). 
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| "tliere i ractical unanimity about the 
Among modern scholars there 15 p x ی‎ eel 
indebtedness of the Kural to the Sanskrit Dharma à ۸ 


585۰ 


in his “Evolution of Hindu‏ ون سے 

. Krishnaswamy Ayyangar States in ius ) ۲ 
Ae Institutions of South India (1951 Pub of 
Madras Sir William Meyer Lecture 1929-30. Lecture ८. ural 


Polity (۰ 


* Apart from this question purely ۶ diction he paralelism in 
subject matter are so many and so frequent that-i woul pes ing foe 
much upon ourselves to assert that in the subject matter the 3 ais 
quite independent of Sanskrit. We have no right 5 assume tha : 
commentator is a fraud who reads his ideas into nae e تک‎ 
centuries before his time. These remarks are offered ae as is n ten 
asserted that Parimelazhagar's profound learning in Sanskrit 1s what is 
responsible for the affiliation of the ideas ०-16 Kural to Sanskrit 
works. Ignorance of Sanskrit and the necessarily imperfect exposition 
ofthe Kuralare notcertain features of higher authority . It is know- 
ledge of what Sanskrit hasto say and a comparison ofthe two in the 
contents that really would lead to anything and take justifiable infer- 
ence rather than the ignorance that would shut its eyes to all possible 
sources of light from elsewhere. [For the opposite view see “Sudies 
in Tiru Kural” by R. P. Setu Pillai with a foreword by K. Subramania 


Pillai, 1923]. 


Though the parallelisms have been admitted still they have not 
been exhaustively worked out. V. R. R. Dikshitar in his essay 
“Studies on Tamil Literature’ notes a few. The first systematic 
exposition of the comparison is by Dr. P. S. Subrahmanya Sastry, Head 
of the department of Sanskrit, Annamalai University in his commen- 
tary on the Kural (Arattuppal-Balar Urai). The parallelisms of the 
Dharma portion as the most important portion of the work have now 
been the subject of a special work entitled “108 verses of ۰ 
(72 verses relate to Dharma, 34 ما‎ Artha and 2to Kama) published with 
a Srimukham from H..H. Jagadguru Sahkaracarya of the Kafici 
Kama Koti Peetham (B. 6. Paul & Co., Madras 1950). 


Now a few points of comparison between Apastamba Dharma 
Siitra and the Tiru Kural Dharma portion are set down below. 


I. Among the Dharma Sastra writers, Apastamba is the foremost 
who lays special emphasis on, “The agreement of those who know the 
Law asthe authority (for the duties)” ‘aagana: प्रमाणम्‌ (1. 1. 1. 2) 
as the only source of Dharma besides the Vedas as the ultimate source 
of Dharma. The next Sūtra states चेदाश्च and Bühler translates it: 
* (and the authority for the latter) are the Vedas alone." ` scd 
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That this is Apastamba’s considered conclusion is clear from other 
portions of his work. In I. 7.20.7. he states: यं तु sah TEHT 
प्रशंसन्ति स aH, AT agd ataa: = But that is virtue the practice of 
which wise men of the three twice born castes praise; what they blame 
is sin. 1 


The definition of these Aryas or the qualities adorning the Aryan 
have been explicitly set forth in two places in the middle and end of 
the work in the same language—I. 7. 20. 8 and 9.. II. 11. 29. 13 and 14. 


कृच्छा धर्मसमासिः समाम्नातेन | लक्षणकमंणा तु समाप्यते। अन्न लक्षणम्‌ 
सर्व जनपदेषु एकान्तसमाहितम्‌ आर्याणाम्‌ वृत्तम्‌ सम्यग्विनीतानाम्‌ वृद्धानाम्‌ ANH- 
वताम्‌ अ्रलोलुपानाम्‌ भ्रदांभिकानाम्‌ Ta सादृश्यम्‌ भजेत्‌। एवम्‌ उभं लोकौ 
अभिजयति 


13. Itis difficult to learn the sacred law from .the letter of the: 
Vedas only ; but by following the indications it is easily accomplished. 


14. The indication for those doubtful cases are: He shall. 
regulate his course of action according to the conduct of what is unani- 
mously recognised in all countries by men of three twice born castes 
who have been properly obedient to their teachers who are aged, of 
subdued senses, neither given to avarice nor hypocrites. Acting thus he 
will gain both worlds. 


The reason for confining Dharma to this source is very piquantly 
put I. 7. 20. 6. न धर्माधर्मो चरत ्रावाम्‌ इति | न देवगन्धर्वाः न पितरः इत्याचक्षते 
अयं धमं अयम्‌ अधमं इति | 


For virtue and sin (Dharma and Adharma) do not go about saying: 
Here we are. Nor do Gods Gandharvas or Manes say to men “This is. 
virtue. This is sin.” 


Following Apastamba we should hold that Tiru Valluvar has im 
Chapter 3 dealt with on the greatness of ascetics as the ascetic alone is a. 
جره‎ (Araveran verse 10) and as his word (collectively or individually) 
is the source of Dharma. [We may omit the Ist 2 Chapters on God and 
Rain as introductory]. 


In mentioning this source as the only source of Dharma it was. 
unnecessary to mention the more remote source of Dharma viz. the 
Vedas. This treatment by Tiru Valluvar is not accidental but deliberate 
following Apastamba Dharma Sütra's cardinal doctrine of the single 
Source of Dharma in the customs of great men. Control of senses is 
dealt with in verses 4, 5 and 7. Their qualities are described as the hill 
‘ascendant on which they sit (verse 9). The mercy to all creation is. 
noted in verse 10 and their general greatness in verse 6. 


~ 
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II. The definition of antanar in the last verse of Chapter 3 :وج‎ 
“The Brahmins are the people who know Dharma as they show the 


quality of mercy kindness to all creatures". 
S 


This is an exact replica of Apastambas I. 8:23. Sütras | and 2. 


~ > ^ = >. بخ‎ ° 
आत्मन्‌ पश्यन्‌ सर्वभूतानि न मुह्येत्‌ चिन्तयन्‌ कविः । आत्मानं चेव सवत्र यः 
'पश्येत्‌ स वे ब्रह्मा नाकपृष्ठे 1۱ 


Here ब्रह्मा means a Brahmana translated as ,antanar’ in Tamil. The 
‘Sutras are translated by Buhler as:— 


“That Brahmana who is wise and recognises all creatures to be 
Atman, who pondering thereon does not become bewildered and who 
recognises Atman in every created being shines forsooth [surely] in 
heaven." 


111. Inthe same Chapter 3 treating of the greatness of ascetics 
we haveaverse which refers to the very men being endowed with 
qualities and they are stated as sitting on the hill of qualities. This has 
evidently reference to I. 8. 23. 6 of Apastamba where the qualities 
of the Brahmanas referred to in the lst Sūtra (I. 8. 23. 1.) are des- 
cribed. 


“Freedom form anger, from exaltation from grumbling, from 
covelousness, from perplexity, from hypocrisy and hurtfulness; truth- 
fulness, moderation in eating, silencing slander, freedom from envy, 
selfdenying liberality, avoiding to accept gifts, uprightness, affability, 
extinction of the passions, subjection of the senses, peace with all 
created beings, concentration of the mind (on the contemplation of 
Atman), regulation of one’s conduct according to that of the Aryas, 
peacefulness and contentedness ;—these good qualities have been settled 
by the agreement of the wise for all the four orders; he who according 
= ER EEE of the sacred law practices these enters the Universal 
Soul.’ 


ग्रक्रोधो$हर्षो$लोभो5मोहो5दभ्भो5द्रोहः सत्यवचनम्‌ अनत्याशः अपैशुनम्‌ अनसूया 
'संविभागस्त्याग: ATH, Alea, 1 सवभूतेः अविरोधः योगः AIT 
तुष्टिः इति daama समयपदानि तानि अनुतिष्ठन्‌ विधिना सावंगामी ۱ 


This large list of qualities of Apastamba is condensed in one clause 
as ‘sitting on the (throne of the) hill of qualities v.9 of Chapter 3. 
“He who stands ascendant on the hill of qualities’ by Tiru Valluvar. 
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IV. Again Apastamba’s division of the four A$ramas practically 
into two lends adequate basis for Tiru Valluvar’s division of Dharma 
into the Grhastha Dharma and the ascetic Dharma (lit. Dharma which 
consists of giving up everything). 


Apastamba’s treatment is seen from 11.9. 21: Sütras 1 to 4. 
1. There are 4 orders, the householdership, the studentship, the order 
of ascetics and the order of hermits in the woods. 2. If he lives in all 
these four according to the rules of the law without allowing himself to be 
disturbed by anything be obtains salvation. 3. The duty to live in the 
teacher’s house after the initiation is common toall of them. 4. Not to 
abandon sacred learning is a duty common to all. Hence leaving out the 
introductory or common A$rama of the Brahmacarin the other three 
are to be divided into two—the Grhastha—one who lives in the world 
and on the other hand the ascetic and hermit—those who leave the 
world. These are the two great divisions of mankind which have 
claimed man's admiration allegiance and worship from the dawn of 
humanity in all ages. The history of the world could be written in a 
compendious form as the action and interaction of these two forces on 
men, This is exactly the problem in the age of Apastamba and he sets 
out the same elaborately in 2 sections II. 9. 23. Sütras 7 to 11 and. 
11.9. 24. Sütras 1to 15. These two sections are very important as 
setting both the basis of the claims of the respective contending parties. 
To summarise, the Sanyasi claimed the support of the texts of the Veda 
and the power to pronounce benediction (संकल्पासद्धिः) [inflicting 
[शाप is included]. The basis of the one is invisible and the basis of the 
second is visible by its effects being demonstrated and made known 
to the world. The Grhastha also had the Vedic texts to support and 
appeals to the view that the good done by the sons (e.g. in the shape of 
दान intended for the father’s benefit and Sraddhas after his death) 
lead them to the places in heaven. He appeals to the son looking alike. 
Finally Apastamba concludes by giving his judgment in the last portion: 
"still there is no reason to place one order before the other II. 9. 24. 
न तु तज्व्येष्ठयम्‌ आश्रमाणाम्‌ |. On account of the passages of the 
revealed texts and on account of the visible results—these are the two 
bases of arguments of each of the two side तस्मात्‌ श्रुतितः, 53:1. 


The same judgment would be that of Tiruvalluvar also as he praises. 
both types of Dharma--the Grhastha and the Ascetic in the same 
€xpatiory words. Compare (1) the verses in Chapter 5, the House-. 
holder, especially verse 6. “If the Grhastha does perform the Dharma 
of his station what is there for him to gain by going to the other station. 
of life (the life of the ascetic and hermit). verse 7, The Grhastha who. 
acts up to the rules of his order is the best of those who try to ascend: 
up to the feet of the Lord ie. get Moksa. V.10. He who lives up 
according to the rules prescribed for the Grhastha will be placed among 
the gods in heaven and (a) the verses relating to the ascetic verse 348. 
They are the ascetics who have renounced all. Others are confused 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


296 . 16TH ALL-INDIA ORIENTAL CONFERENCE 


TT कोणया inthe meshes (of Samsara)-263. . Surely the 7222 
forgot aqa in order to be helpful. to those who renounce. . [The refer- 
ence to शापानुग्रह in verse 264 and the संक्रल्पसिद्धि in verse 265 shows that 
Tiruvalluvar remembered Apastamba’s case as of the ascetic as put 
forth by him] and verse 266. Those who perform Tapas are those 
who perform the : ٠ Others are those who are fond of the 


results of the sense products and are caught in its meshes.. 


This treatment of the two types प्रवृत्ति and निवृत्ति is peculiar to 
Apastamba and the next great work which treats it likewise is the 
Bhagavad Gita. Sankara is his introduction to the Gita Bhasya 
divides the Ashkas—those endowed with Daiva Prakrti into 2 classes 
the gga and निवृत्त and instances Manu and others as belonging to the 
one and ascetics like Sanaka and others as belonging to the other 
type. Sankara with his fondness for the Ascetic would place the 
Grhastha as the Á£rama leading to the culmination of life in the ascetic 
as that A$rama in which the ज्ञाननिष्ठा stands supreme without being 
disturbed or lost. 


Some critics (The ultra pro-Tamils) find Tiruvalluvar’s 
4reatment of Jllaram and Turavanam as something peculiar to Tamil 
genius. In fact it is only the 4 Asramas dividing themselves into 
camps the Grhastha and the renouncer (the Ascetic and the hermit) 
with the Brahmacarya Aérama as the foundation for all. Hence 
Tiruvalluvar treats of Education in the general section on Wealth 
omitting the special and peculiar features of +7 


V. There is verse 63 is Chapter 7 which has remained an enigma 
for commentators :— 


` They (fathers) say that their sons are their wealth; while the 
wealth of the sons is obtained by their own acts. 


This verse is in short the quintessence of the entire Khanda II. 9 
24, Sütras 9 to 14. 


_ Apastamba here considers a great question raised on the greatness 
or importance of the son to the father. The sons look like the father 


and there are Sruti statements that the father is born asthe sons. The 


sons perform Sraddha and give Dana on behalf of the father and 


the father is benefitted. Therefore the sons are the wealth of the 
fathers. ; : 


But now the conundrum: what about the evil acts of the son? Just 
as the sons are liable to raise the father by their (son's) deeds are the 
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sons similarly capable of lowering the father by their evildeeds. Hence 
comes the rule. The son’s evil acts cannot affect the father just as 
the leaves of the tree when dead do not affect the tree. Again we are 
reminded that the Seven Rishis stand firm in heaven and could not be 
affected by their sons’ acts. Hence the carefully given judgment is :— 
The son’s good acts do good to their parents and the sons are the 
wealth of their parents. But the sons in a similar way do not get their * 
live's deserts by the acts of the fathers but should stand on their own: 
acis good and bad. This conclusion is set forth by Tiruvalluvar in the 
second portion of the verse quoted above. Otherwise it would appear . 
to be an irrelevant insertion of an idea; but reading Apastamba 
we can appreciate the force of the remark and the relevancy of the 


idea. 


VI. The most conclusive proof of borrowing is found in the 
Chapter on Honouring a guest-Chapter 6 of the Tirukural It should 
be stated here that of the Dharma Sütra and Dharma Sastra writers 
Apastamba is most profuse in his treatment of honour due to a guest. 
Apastamba has for more than 2 long Khandas devoted to this Il. 3. 6. 3 
to II. 4.9.4. Apastamba has a detailed comparison as to how the 
honour due to a guest is a sacrifice. Giving food inthe morning noon 
and evening are the 3 Savanas. The hosts' rising after the guest's 
rising is the udavasaniya Isti. The address to the guest is the 
Daksina. Following the steps of the guest is the steps of 1۰ 
When he returned after accompanying the guest it amounts to Avabhrta. 
The fire inthe stomach of the guest isthe Ahavaniya; the fire in the 
house is Garhapatya; and the fire at which food for the guest is cooked 
is Dakshinagni. 


Not content with this Apastamba describes the degrees of kindness 
shown to a guest. Food mixed with milk produces the reward of 
Agnistoma, food mixed with clarified butter procures the reward of 
Ukthya, food mixed with honey the reward of an Atiratra, food accom- 
panied by meat the reward of a Dvada$a, {and generally water, off 
spring and long life]. It is this detailed two fold comparison of 
honouring a guest toa Vedic sacrifice which should have impressed 
Tiruvalluvar and not the mere mention of अतिथिसत्‌कार as one of the 5 
sacrifices due by a householder. It is this two fold comparison which is 
summarised in verses 87 and 88 and in the same order also. 


We cannot compare what kind of sacrifice it is. The fruits of 
the sacrifice are dependant upon the degree of honour shown to the 
guest, 


The ordinary comparison with a sacrifice is used is the next verse 
88, verse 8 of Chapter 9:— ۱ 
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the sacrifice of Honouring the guest 


“Those who do not undertake 1 
assed wealth with difficulty and all to. 


would repent—Alas we have am 
no purpose". 

Thus I have shown how Tiruvalluvar has followed Apastamba in 
f his treatise on Dharma. This essay would 


the main fundamentals of 7 
enable us to conclude that the civilisation of the two portions of India 


the north and the south, the Sans 
is identically the same and upon this rocky foundation a glorious future 


awaiting us will be built”. 


Ra तत्‌ सत्‌ 
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XII—PHILOSOPHY AND RELIGION SECTION 
(38) THE CULT or JAGANNATHA, Its LUNAR ORIGIN 
by 
PROF. B. KAKATI, M.A; PH.D. (CAL. ) 


| Gauhati University. 


1, The present temple was built at about 1100 A.D. by Ananta 
Codagahga. It contains four chambers: (1) a hall of offerings; (2) 
a hall for musicians and dancing: (3) a hall of audience where pilgrims 
assemble to have a sight of the image: (4) the Sanctuary itself. 


2. The image is in triple form. The idols are fashioned only from 
the waist upwards. They have no hands and feats; no nose, no eyes. 


3. The image is replaced once in seventeen years. When two new 
moons occur in Asadh (June—July) which is said to happen once in 
seventeen years, a new image is always made. According to another 

-' account the new image is made every third year. The new image is 
made of Neem tree by common carpenters. A small box containing the 
spirit is said to be taken out of the old image and put in the new. The 
box is said to contain quick-silver. Another account says that the relics 
represent the bones of Krsna. 


4, Offerings of cooked food are made to the image. The customs 
regarding the consecrated food are remarkable. Even an outcaste can 
put the consecrated food into the mouth of a Brahmin. It is to be taken 
squatting on the ground. It is said to be prepared by Laksmi. 


5. All classes of men have equal access to the temple. Only the 
lowest and most impure castes are excluded from the precincts. 


“The entire worship of Jagannatha, Balabhadra and Subhadra during 
the period from Snana Yatra to Ratha Yatra is performed by the 
daitas who are decendants of the Sabaras. During Ratha Yatra, the 

abaras have to touch the rope before others can draw the car. 


6. Within the temple enclosures there are also temples dedicated to 
Laksmi and Vimala. The temple of Vimala is one of the fifty one 
Mahapithas of Sati, Jagannatha himself being regarded as the Bhairava. 
On the 8th day of the bright half of ASvina, a goat is sacrificed before 

. the goddess ۰ 
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7. There are obscene figures on the walls of the Jaganna tha Temple 
as also of other temples of Orissa. They are extremely erotic and have 
nothing in common with the pictures of the Rasa—dance or the 3 stealing 
of the milk-maids ' clothing? of the Bhagavata Purana. They are 


embodiments of erotic realism. 
The Yogini Tantra notes certain relaxations of the social and moral 
code in Orissa. It has been said that in Odra, in the land of Purusot- 


“tama, no impurity attaches to accepting cooked rice from any body. The 
Brahmins are not to be separately treate 


din the matter of touching or 
not touching. No fault attaches to free sexual intercourse or free drink 
(amongst all orders of men and woman). Marriage of brothers in the 
reverse order obtains: a younger brother can marry prior to an elder 
one. Lastly lying with women and union with them is not counted an 


offence. 


8. The following legend about the origin of Jagannatha is recorded 
in the Utkala Khanda of the Skanda Purana. 


“In the earliest stage of its existence, Puri was a forest having the 
Blue Hill (Nilacala) in the centre, with an all-bestowing Kalpadruma 
(tree) on its brow, the sacred fountain of Rohini to the west, and on its 
side an inimitable image of Nilamadhava. The existence 0 ۶ the image 


of Nilamadhava, was reported to Raja Indradyumna, a prince of the. 


solar dynasty, who reigned in Avanti in Malava. He sent out Brahmans 
in different directions in search for the deity; all returned except Vidyà- 
pati who had gone to the east. He travelled for three months before he 
reached the country of Sabaras, an aboriginal tribe. There he dwelt in 
the house of a Sabara named Vigvavasu (sec. 17). The fowler used to 
go to jungles every day to offer flowers and, fruits in secret. One day 
being moved by the prayers of his daughter he look the Brahmin with 
his eyes blind-folded, so that he might behold the Lord only at the holy 
place and that he would not know the way thither. The Brahmin 
secretly took a bag of mustard seed, dropped it on the way till he reached 
the shrine. There he beheld Lord Nilamadhava in the form of a blue 
stone image at the foot of the all bestowing Kalpadruma. The Brahmin 
saw a crow falling there from the tree and going to heaven. He. also 


tried to climb the tree and fall there to achieve the eternal bliss, but 2 


voice from heaven cried—* Hold Brahmin, first carry to thy king the 
good news that thou hast found the Lord of the World”. The fowler re- 
turned with flowers and fruits collected and spread them out before the 
image, but alas! the god would not come according to his wont to partake 
of the offering. Only a voice was heard saying:—“ Oh my faithful ser- 
vant, Iam worried of the jungle flowers and fruits and crave for cooke 
rice and sweets. No longer thou shalt see me in the form of thy blue 
god. Hereafter I shall be known as Jagannatha, the Lord of the 
"World". The Brahmin was kept captive for a long time, but at last 
moved by the tears of his daughter, the Sabara allowed him to depart. 
The Brahmin returned to tell the King his discovery. The king rejoicéd 
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at the good news and started with a large army of wood-cutters to find 
out the blue image of the Lord, but the Lord was angry at the king's. 

ride, and a voice was heard from heaven “O king, thou shalt indeed. 
build my temple, but me thou shall not behold". 


The blue image had disappeared already. In bitter disappointment, 
the king performed certain penances in order to propitiate the god and 
then heard a voice from heaven saying that if he offered a thousand 
Agvamedha sacrifices, he would be blessed by the sight of Visnu in the 
shape, not of blue image, but a log of wood with certain marks on it. 
Sacrifices were performed. The deity appeared in the form of a log: 
floating in the sea. It was brought 10 land and installed with great 
ceremony in the enclosure where the sacrifices had been performed. 
It is identified to be the present site where the great temple now stands. 


The king collected all carpenters in the country to fashion the log 
into an image of Lord Jagannatha, but when they put their chisels. 
on the wood, they broke into pieces. At last the Lord appeard in 
disguise of an old carpenter and gave out his name as Ananta Maharana. 
and promised to. make the image within twenty one days. He was shut 
upinaroom with the log of wood. Before the expiry of the allotted 
time, the king grew anxious, as no sound- was heard from within, and 
opened the door but found no body in, but three unfinished images. The 
images were brought in cars and placed on the throne and consecrated by 
Brahma”, (C. M. Acharya: Orissa Review, 1949). 


9. There are also other traditions relating to the origin of Jagan- 
natha. They are as follows :— 


“When Lord Srikrsna left the world, his earthly remains were 
placed on the funeral pyre but the navel portion could. not be con- 
sumed by fire. So it was floated in the sea. It reached Nilacala. At 
this time king Indradyumna was practising austerities to have a view of 
Vishu, who appeared before him in a vision and ordered him to place 
this navel portion in a wooden image and worship it as Vishu. Brahmi- 
nism does not advocate the worship of any part of the dead body as 
Buddhism does. This tradition simply indicates that some Buddhistic 
story had been later modelled to give it a Brahminic appearance.” 


The following version of the story of Jagannatha is tobe found im 
the Vana Parva and Musala Parva of Saraladasa's Mahābhārata. When 
Lord Sri Krsna was killed by the arrow of Jara, a fowler, Arjuna tried 
to consume the dead body in flames, but he failed to do so. Consequently , 
it was thrown into the sea and at length it floated in the form of a Daru 
(a log of wood) to Nilasundara on the shores of the sea. Jara had 
followed the dead body along the sea coast. Indradyumna son of king 
Galamadhava constructed a temple and installed the images constructed 
by Visvakarma in disguise. In this version also the uncouth figures are 
ascribed to the opening of the doors before the stipulated period. (H. 
Mahtab: The History of Orissa, 1949 pp. 160 et seq.). 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


" 
$ 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


302 16TH ALL-INDIA ORIENTAL CONFERENCE 


From these aetiological myths it may be gathered that a certain 
local god was formerly worshipped in a blue-stone by the Sabaras and 
that later it was replaced by another made up of three pieces of shape- 


less woods. 


11, In olden times Orissa consisted of three geographical parts: 


(1) Udra, Andra or Odra (2) Kalinga; (3 ) Utkala. It was first 
inhabited by the Sabaras, then the Dravidians and lastly by the 
Aryans. The names of the different parts have all been traced to 
Dravidian sources: oddisu = cultivator (Telugu): okkalgar-cultivator 
(Canarese) : kalinga, kalinji—cultivator (Mahtab: History of Orissa, 

- 1). It would thus appear from the place names that when Orissa comes 
into the light of history with a name, itwasalready within Dravidian 
sphere of cultural influence and was known as a land of cultivators. 
The god of the floating wood on the sea-shore might be an imported one 
coming along with the Dravidian colonisers. In a land which derives 
its name from cultivation, the chief god of worship is likely to have 
been connected with vegetation. 

12. The Sabaras are mentioned in the arya-siava Harivansa: 11 3) 
as worshippers of the mountain goddess Durga ( Sabarair barbaraiscaiva 
Pulindaisca supujita). A festival called $abarotsava, connected with 
the worship of the goddess is also mentioned. (sec. 23). 


The original tradition of the Sabaras seems to be retained in the 
Jatterday installation of goddess Vimala (a manifestation of Durga) 
within the temple precincts. “According to the Tantriks, Vimala and not 

agannatha is the presiding deity of Sriksetra. Pandit Vinayaka Misra 
thinks that the existing forms of Jagannatha worship is dominated by 


Tantrikism. On the eight day of the bright half of Agvina, a goat is 
sacrificed before the goddess Vimalà (Mahatab—pp. 167-168). 


13, Lord Jagannatha, however, receives offerings of cooked rice. 
In the aetiological land quoted above (sec..8) he is represented as calling 
for cooked rice and sweets. The offering of boiled rice isa notable 
feature of Dravidian worship. The system (of worship, of the village 
gods of South India) as a whole is redolent of the soil and evidently 
belongs ee a pastoral and agricultural community (Whitehead: The 
village Gods of South India 1921: pp. 99, 142) Jagannatha is worshipped 
ina triple form. The three images have given rise to all kinds of 
speculations. The Vaisnavites claim them as representations of Krsna, 
Balarama and Subhadrà : the Buddhists, as those of the Tri-ratna; and 
‘the Saivitas as those of the trident (tri-Sula). 


14. Let us examine the Vaisnavite claim as it is the popularly 
accepted one. The Utkala Khanda of the Skanda Purana is devoted to 
the glorification of Jagannatha. Vispu was formerly worshipped in a 
quadruple form of the Vyühas. So the Utkala Khanda finds it hard 


to reconcile the triple form with any known manifestation of Vishu and 
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adds that it is a four-fold manifestation with the discus sudarsana, 
representing the fourth form (tadripantu turiyakam) and lying hidden 
the pillar representing his body (Utkala : 19/14 18.) 


15. The story of the triple form of Vishnu with Subhadra as the 
third seems to be unwarranted by any Pauranic tradition and it seems 
to be agraft upon some originally different legend of origin of Lord 
Jagannatha. 1t does not appear that Subhadra has anywhere been 
deified. In the Harivamsa the goddess Ekanam$a who was born as 
Nanda’s daughter and was a substitute for Krsna on Devaki’s lap has been 
referred to as Balarama’s sister (II. 3/10). She was brought up in 
the family of the Vrsnis as a child and was worshipped by all the 
Yadavas as the protectress of Krsna's life. On one occasion when 
Krsna and Balarama returned in triumph after having killed a demon, 
they found her in their father’s house. Madhava embraced her with 
his right hand and Balarama smelt her on the head and embraced 
her with his left hand. The women folk saw the sister of Rama and 
Krsna standing in between them (H.V. II. 101/13—18). This seems. 
to be the only notice of Krsna and Balarama standing in a family group 
with a sister. But this sister was Ekanam$sa, a manifestation of 
Durga and not Subhadra. In the Vaisnavite version of the story 
Ekanaméa has been replaced by Subhadra and thus all traces of 
association with any form of Saktism have been wiped out. 


16. One early Orissa poet Saraladása in the Vana-Parva of his. 
Mahabharata says that king Indradyumna on opening the doors found 
that there were three images of Visnu without hands and feet. They 
were shining with the halo of the great Buddha. There were no nose: 
no ears and no eyes. There were no fingers and no toes. The great 
Buddha had appeared in the form of three lines (Mahatab: p. 168). 
* Among the village gods of South India there is one called Gangamma.. 
the water-goddess who is sometimes called Mahalaksmi and sometimes. 
Chamalamma (Kali). She is worshipped publicly by a whole village 
and also in the courtyards of private houses. Inthe latter case, people 
clean the wall of the houses outside with cow-dung and make three: 
horizontal lines with kumkuma (a red paste of turmeric and lime) 
with a dot above and below and a. semi-circle on the right hand side: 
with a dot in the middle, thus :— 
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The symbol on the right represents the sun and the moon and that 
on the left is the Saivite sectarian mark. They sacrifice to these 
symbols sheep, goats and fowls ( Whitehead : pp. 67—68 ). 


17. The three lines represent the original god whoever he might 


have been. The symbols of the sun and the moon on the right hand side 
ing of the lines. The dots above and below 


furnish a clue to the meant : 
the lines symbolise the sun and the lines themselves on the left hand 


side symbolise the moon. The sectarian Saiva marks in the form of 
three lines owe their origin to the moon, the moon-god having been 
merged in Siva (Somanatha). Lord Jagannatha in original three lines 
seems thus to have been the moon-god. 


f Cangamma in lines and dots isa picture of the 
dthe moon, “The Binjhias of Chota 
the moon in conjunction with Sing- 
the worship of both the 


The figure o 
combined worship of the sun an 
Nagpur worship Nind-Bonga as 
Bonga or the sun; and in many other cases, 
luminaries is common (E. R. E. V. p. 3). 


The sun and the moon are also separately worshipped in Southern. 
India. The sun god is called Bisal-Mariamma. Her shrines are 
never covered with a roof and one of the symbols representing the deity 
isa brass pot full of water with a small mirror leaning against it 
called Kunna-kannadi i.e. eye-mirror (Whitewhead: pp. 29,39). The 
cult of the moon-god is also common. The Kharias offer to him a 
black cock under the name Jyolo Dubo; the Binjhias worship him as 
Nind-Bonga, the Mundas as Chand Omal. The Munda legend tells 
how on one occasion the moon deceived the sun, her husband and in 
his anger he cut her in two; afterwards he repented of his wrath and 
allowed her to shine forth in full beauty amidst her daughters, the 
stars. (E.R.E. 11 p. 484). The most curious form is the Chauk 
‘Chand rite in Bihar. On that day the people fast and employ a Brahmin 
-to worship the moon with an offering of flowers and sweet meats. It 
is believed that if any one looks upon the moon that day, calamity will 
‘befall him. Should any one be unlucky enough to do this, he can 
repel the dangerous influences by getting himself abused by other 
people; abuse like mock-fight being regarded asa means of protection 
against demons. He therefore in order to excite their abuse flings 
stones on the roofs of his neighbour's house (E. R. E., V. p. 3). 


As in many other places the moon is regarded as the deity who 
presides over crops, heals wounds and cures diseases especially those 0 
the eyes. It isa favourite object of worship with women (E.R.E.; I 
p.484). “The worship of the moon is definitely mentioned in the early 
Sangam works and there was a special shrine dedicated to the moon in 
each of the capitals of the Tamilland and relic of the old cult is the 
seeing of the moon on the third day after the new-moon day supposed to 

bring health and wealth (R. Dikshitar: Origin and spread of the Tamil 
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1947: 47 10 48). Professor Nila Kanta Sastri, of the Madras University 
writes to the author in a private communication that there is in ancient 


"Tamil a literary convention in the type of love poem known as Kovai. 
"The idea is this: when a sakhi of the heroine wants to find out if the 


heroine has had carnal connection with her lover one way of finding it 
.out is to ask the heroine to worship the rising moon. Ifshe had known 
the lover physically she would decline -to worship the moon but feel 
thoroughly confused, because to worship the moon in such a case would 
be disloyalty to her lover, her prospective husband. If she had no such 
“contact with the lover she would readily join her. family in worshipping 
the moon. The whole theme presupposes the currency of the worship 
of the moon. It is difficult to say when this literary convention actually 
‘came into vogue. It may not be much earlier than the 4th or 5th century 
A.D. 


Barth has the following note:” The Sankaravijaya (Chapter 
XLIV) and the Mussalman writers speak of a sect of moon-worship- 
pers (Religions of India p. 253 £.n.)e- 


The term Visvavasu as the name of the Sabara fowler who used 
to worship the blue stone in concealment (sec. 8) is derived from the 
Vedic Soma-myth. Visvavasu, “possessing all goods” often accom- 
panies the word Gandharva. In one hymn itis used alone to designate 
'Gandharva and in the later Samhitas, the Brahmanas and the post-Vedic 
literature, it frequently occurs as the name of an individual Gandharva. 
Soma is said to have dwelt among the Gandharvas or to have been 
stolen by the Gandharva Viévavasu. In a later text, Soma is besought 
to elude the Gandharva Vigvavasu in the form of an eagle. (Macdonell: 
Vedic mythology; pp. 136-137). : 


About the triple form of the lunar divinity and its association with 
trees and plants, the following folk-myths prevalent amongst diverse 
races may be corisidered. 


18. “Itis a wide-spread feature of lunar deities that like the 


^ Moirai they are three fold or triune. In the language of many uncul- 


tured peoples the waxing, the full and the Waning moon are denoted by 
three quite different names. In New Britain the moon consists of 
three persons, the full moon, called the white woman, or the old woman, 
and her two sons the waxing and the waning moon. In New Zealand 
it is related that when some women visited the abode of the moon they 
found it inhabited by three grey-headed spirits who sat by a fire in 
which burned three logs. Among the Bataks of Sumatra, the moon 
consists of three persons, the Lords of the moon. Among the natives 
9f Northern Ashanti it is well known thatthe satellite is inhabited by 
three beings similar to men in appearance but provided with enormous 
“ars which completely cover their faces. One of these is white and the 
‘other two black They existed before man was created. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


306 _ 16TH ALL-INDIA ORIENTAR. CONFERENCE. ہے‎ 

ient India the phases of the moon wére likewise regarded. 
as separate persons. A GÊ the - ancient Babylonians. the i COP 1 
ofthe moon bore three names—the sickle, the tiara, and. the kidney. 
and were identified “with three ‘different gods. Similarly among the. 
Nordic races of Europe ihe moon SN a three-fold deity—Mani, the 
full moon, Nyi, the new moon and ‘Nithi the waning moon. The. 
peasants of Southern Frarice perceive three persons in the moon. ) 


Tn Germany the moon. hare has three legs. In India the chariot 
of the moon has three wheels In China the moon 5 inhabited by a: 


three-legged bird -(Mothe:s: II pp. 603:605). 


‘Th the Vedic mythology a three wheeled car belonged only to the 
‘Agving. But in the Pauranic myths it has been transferred to the 
moon-god. But in the Vedas, Soma is represented as being closely 
associated with certain aggregates of three. It 15 recognised in the 
RV. as) having three admixtures ‘(tryasir). It is also described as 
being pressed thee times in’ the day. Soma is also called trisadastha, 
“having three abodes.” Those three. abodes may designate the three 
tubs used at the Soma sacrifice of later ritual. There is also mention 
of three Jakes of Soma: which Indra drinks.. The epithet triprstha, 
“three backed” is peculiar to Soma. It probably refers to the three 
admixtures (Macdonell: V. M. 106-7). | : 


~The three phases of the moon conceived as separate persons in the 
Puranas. are (1) Anumati ( 2) Raka; and (3) Kuhü. Anumati is the 
15th day of moon's age on which, it rises one digit less than full when 
the.gods or manes receive oblations with favour. It is personified as a 
goddess. Raka is -the goddess presiding over the actual day of full 
moon, Anumati being supposed to preside over the previous. day. 
Kuht is the first day of the first quarter on which the moon rises: 
invisibly (Monier-williams: SKT. Dictionary), There.is another, god- 
dess Sinivali presiding over fecundity and easy birth in the Rgveda, 
Tn the A. V. she is the wife of Visnu;:- In later Vedic texts she is the 
presiding deity of the first day ofthe new moon as Rākā of the ful? 
moon (Ibid). Kuhü does not occur in the R. V. and her place is taken 
by Gungü (0.5: 7. V: p.346)... . + ia 21320 tes 


- :19.° So-intimately is the moon associated ‘with . the growth of 
vegetation.that itis often completely identified with a sacred plant oF 
tree as with the. Soma. plant’ in India or the maize plant in America. 
In the myths of the Iroquois before the moon “existed in her present 
form, the upper world was lighted. by a luminous tree the functions of 
which were taken over by the moon when she descended to light the 


earth. The.Caribs and the Arawaks who regard the moon as: the 
supreme being picture the world “as having arisen from .a-gigantic tre? 


whose leaves and twigs gave rise to all other. plants and to all creatures, 


Such a tree-of life resembles:the world-tree ‘of Nordic mythology which. 


is usually known as the tree Yggdrasil. ` It is also known as the tree 9 
Mimir, who appears.to have-been a Nordic: Moon-god SP Sade 


Ae EA oe 
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a Jn South America, the sacred Paschemba palm is regarded as having: 
fallen from the moon and is considered to be identical’ with it." Thè- 


natives of the Sunda islands say’ that their sacred tree had existed: 


Before the gods existed." In the “Admiralty Islands the Coco-nut palm: 
is identified with the moon. In New Britain the full moon’ is said to- 
have come out of a sugar cane. Among the Bombala -of West Africa 
the-moon-god is worshipped -in the- form of a tree. -The -form -under 
which the Great Arabian moon-goddess- AL-UZZa - was~ worshipped: at- 
Mecca was that of a tree. All Semitic moon divinities were similarly 
associated with trees and sacred bushes. - On some Babylonian .cylin- 
dans the identification is represented. in a very realistic -manner ; the. 
mioon-god- with the crescent on his head constitutes the trunk of.a tree: 


and-leafy- boughs and branches are seen growing. from every. part of. 


his-person.. In Crete and ‘Archaic. Greece. lunar deities were similarly. 
represented, as trees. (Mathers II pp. 629-631). S Le 


20. “The goddess Europa was worshipped at- Gortyna- in Crete - 
during the Hellenic period asa sacred tree. In Polynesia the tree of 
life was a local bread-fruit tree which became a-god ora goddess... Out 


of this. magic broad-fruit tree, as legend, says, a great goddess was. 


made. . A Japanese legend relates that a hero named Manko once saw 


a beautiful woman sitting on.a tree trunk that floated on the sea. 


Manko had the tree taken into his boat and found that the woman Was. 
hidden inside the trunk, (Mackenzie: Myth of China and Japan: - 
pp. 134, 135, 152). کت‎ EE : 


In the Rgveda, both Soma and large trees receive the epithet. 
Vanaspati, “lord -of the wood". .Soma. is so called because he is‘said _ 
to have generated all plants. Large trees are a few times addressed as 
deities along with waters and mountains. In the later Samhitas, the. 
sphere. of Apsarases extend to the earth: and. in particular to trees. - 
They are spoken of as inhabiting banyans (7200४70070) and sacred fig- ب‎ 
DE (asvattha) in which their cymbals and lutes resound ( Macdonell: 
Vedic- Mythology pp. 112, 134, 154). : a 


. .“Amoon girl came into being in Japan; she was discovered bya” 
wood cutter.- One day. when collecting bamboo he found inside a cane ° 


-a little baby whose.body shone فو‎ does a jemi in darkness. He took her _ 


home to his wife and shé grew to bea very beautiful girl. She was. 
called Moon-Ray and after living fora time on the earth returned to: 
the moon. She had maintained her youthful appearance by drinking 
Hom a small vessel she possessed, the fluid of immortality (Ibid: - 
۱9 و۱۱‎ c - ٠ 1 


... 21. The. cutting up ofa log of wood and fashioning it into a 
2800035 15 a common practice in South India.” When an epidemic of 
Cholera breaks out, a goddess called-Maridiamma is installed. A log- 
‘Of margosa (Neem) wood about 3 ft. High and six inches in diameter: 
ls.cutand roughly carved at the top into the shape of a head and then. 
fixed in the ground with -a pandal- of-leaves and clothes. over it. Then. 
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the process I 
is conducted everyday till 
Ithas also been noted that margosa or nee 


ing white flowers and is frequently assoc 
(p. 37 1.7.) . 

When the image of Jagannatha is replaced every 17th year, the 
figures are cut out of a Neem tree. 


: f the earthen pot half filled with butter, milk and rice 
KU fhe epidemic subsides “(Whitehead p. 65), 
m tree is an evergreen bear. 
iated with village divinities 


22. A good deal has been said about the catholicity of admission 
of all orders of men into the temple and the special privileges enjoyed 
by the Sabaras. All this has been laid at the door of Buddhist influence, 
But in the worship of the village deities the Pujaris are drawn from. 
all the- lower castes indiscriminately, though in any one village the 
Pijaris of a particular goddess nearly always belong to one particular 
caste (Whitehead ; p. 43). The privileges enjoyed by the Sabaras are 
relics of ancient customs. 


23. Similarly even without postulating Buddhist influence, the free 
access of all classes of visitors may be explained. In the Kamakhya 
temple of Kamariipa similar practices are in vogue. “Kamakhya. 
herself admitted of being worshipped both according to Right hand and 
the Left-hand methods. Moreover, there was no restriction to foreigners 
about the mode of Kamakhya worship. They could worship according 
to the practices current in their native localities. In other countries. 
conformity to local customs was enjoined jbut in Kamartipa foreigners 
were exempted from conformity to local rites and ceremonies, Kama- 
riipa is the favourite haunt of the Devi. No other place 15 like it. In 
other places the Devi is rare but in Kamarüpa she dwells in every 
house". (B. Kakati: Mother goddess Kamakhya: p. 48). In the 
Kamakhya temple people have not only free admission but also own 
modes of worship. : : 


About the obscene pictures on the walls. In the Kalika Purana a 
certain festival in connection with the worship of the Devi has been. 
mentioned. This is called Sabarotsava, the festival of the Sabaras. 
“On the tenth day of the autumnal worship people were enjoined upon ۱ 
to sing lewd songs naming the sexual organs in the company of finely: 
dressed virgins and prostitutes. They were also to throw rice, flowers, 
dust and mud at one another &c. Failure to join the revelry would 
bring down the wrath of the goddess upon the delinquents. This- was 
es Sabarotsava (Kakati: The Mother goddess Kamakhya pp. 47— 


À There are parallel South Indian practices observed in connection 
‘with the worship of the-village goddess. “Once in every year, festival 
is celebrated in her honour during the harvest season....and while. the 
services was in progress, naked women had to sing an.d dance before the 
deity... At the close of the festival when the image of the village deity 
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is carried in a procession to the boundary of the village the Asadis or 
the outcastes who officiate as priests during the function sing an obscene 
song in praise of her and indulge in indecent jests at the expense of the 
chief men of the village.......In Kerala it used to be the custom until 
quite recently to sing obscene songs during the Puram festival (or the 
festival of Bhagavati) at Shertally. At Cranganore the right of distri- 
buting the Prasadam during the Bhagavati festival is held as a monopoly 
of the women folk of certain families; and they are obliged to answer 
question on sex-matters put at the time of distributing the Prasadam 
(N. Venkataramanayya: Rudra Siva, 1941, pp. 59-60). 


24. Similar rites or practices are however indulged in all over the 
world in connection with the worship of mother-goddesses. ‘The wor- 
ship of mother goddesses was every where attended by rites which to us 
are revolting. Herodotus indicates the obscene character of those which 
prevailed at the Delta region. In Asia Minor, the festivals of the Great 
Mother and her son who symbolised the generative agency 
in nature were the scenes of terrible practices. Men mutilated their 
bodies and women became the “sacred wives" of the god (Mackenzie: 
Egyptian myth and legend: XXXIX). 


25. To sum up; from the materials examined above it would appear 
that almost all aspects of the Jagannátha cult have some correspondences 
with some features of primitive rites and customs, some of them obtain- 
ing even. now in South India. In the form in which these rites are 
observed in connection with temple worship they may be regarded as 
sublimations. The images of Jagannatha are symbols dressed up as 
images, and in South India gods or goddesses are worshipped both in 
images as well as in rude symbols according to the exigencies of circum- 
stances. The symbols consist of a stick, a spear a wooden stake, 3 stone 
a post, a clay or a brass pot. The images frequently consist of carving 
ahuman head on the top of a wooden pillar. And the figures of 
Jagannatha are only such carving on wooden pillars. 


The process of Vaisnavising the symbols has been noticed above. 
They have received the group name of Jagannatha, Jagannatha being: 
one of the attributive names of Visnu. As lunar deities, the images 
should have been linked with Siva as Somanatha, but the triple manifes- 
tation was hard to reconcile with Siva though a connection with 
tri-Sula has been suggested. From the scanty materials now available, 
it can not be said How the images came to be associated with Visnu. 
From popular associations of Jagannatha with the Buddha (sec. 16) it 
is not-unlikely that the images were first taken over-by the Buddhist and 


subsequently reclaimed by the Vaisnavites. = 
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(39) THE DISTINCTION BETWEEN NIRVIKALPAKA AND SAVIKALPAKA 
br crea M PERCEPTION IN INDIAN PHILOSOPHY. 
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Schools of Indian Philosophy. notably the orthodox realist schools, 
the Nyaya-Vaisesika and the Mimamsa, and the Buddhist school of 
Difnaga distinguish between Nirvikalpaka and Savikalpaka, ४, ८. the 
indeterminate and determinate perceptions. . Connotations of these 
terms, of course, differ not only with different schools of Indian Philo- 
sophy but sometimes even with the writers of one and the same school. 
One of the problems of Indian Philosophy which has not so far engaged 
the attention of scholars is: At what age or in what stages did the 
distinction. between Nirvikalpaka and Savikalpaka in the process of 
perception arise, and who was or were the pioneers in intro icing this. 
distinction. 3 i 


Of the six orthodox philosophical Sūtras taken in their most pro- 
bable chronological order, the Brahmasūtra of Bādarāyaņa does not 
advance at all any theory of perception, and therefore the question of 
distinction between Nirvikalpaka and Savikalpaka does not arise.. In 
the definition (or rather description) of perception contained in. the. 
Mimamsasûtra of Jaimini, it is stated that “When the senses of a person 
come in contact with an existent object, a cognition produced therefrom 
is perception! Here there is no trace of the distinction in question. 
Similarly in the Vai$esikasütra.of Kanada, which makes a meagre. 
reference to the nature of perception in the course of proving the existence 
of the soul?, there is no indication of that distinction. . The definition 
of perception given in the Nyayasitra of Gotama? contains three 
adjectives of perceptual: cognition, 7. e. (1) avyapade$ya (unnamable), 


1. Satsamprayoge purusasyendriyanam budhij anma tatpratyaksam, : 


Ms. I. i. 4. : 


2. Atmendriyarthasannikarsad yannispadyate tadanyat. Vs. I. 


1. 18. 


3. Indriyarthasannikargotpannam jfianamavyapadegyam avyabhi- 
cari vyavasayatmakam pratyaksam. Ns. I. i. 4. 
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(ii) avyabhicari (uncontradicted), and (iii) vyavasayatmaka (definite). 
Of these, the first and third adjectives, i. e. avyapadesya (unnamable) 
and vyavasayatmaka (definite) have been interpreted by Vacaspatimigra 
as indicating two kinds of perception, i. e. the Nirvikalpaka and Savi- 
kalpaka. There is little doubt that this is VacaspatimiSra’s own 
innovation. It was not known to Vatsyayana, the earliest commentator 
on the Nyayastitra, and not even to Udyotakara. Qf course the term 
avyapade$ya (unnamable) might suggest that perception as defined 
here is meant to be free from admixture of verbal. element, and, there: 
fore, somewhat akin to Nirvikalpaka.. But the same cognition is also 
stated to be ‘vyavasayatmaka (definite) i. e. determinate. Vatsyayana's 
own interpretation of the term ‘avyapade§ya’ is that a cognition of an 
object generated by the sense-object contact is indicated by words such 
as “colour” “taste”, and, therefore, thé cognition in question may be 
taken to be a verbal one. The term avyapadesya which means “not 
Verbal" has been added to exclude that possibility. He further says 
that word is not used (as in the case of a verbal cognition) at the time 
‘of a perceptual cognition. but itis'used only at the time of ‘expression 
of that. cognition -(vyahirakala). Thus the distinction .between 
Savikalpaka and Nirvikalpaka is not known to the Nyayasutra- 
"Yogasütra of Patanjali which is of sufficiently late date, not only does 
not know this distinction, but uses the term ‘vikalpa in the sense of 
‘knowledge’ caused by mere ‘verbal usage and devoid of any reality$ 
Which is almost the Buddhist meaning of this term. Samkhyapravacana- 
satra which is as late as the fourteenth century desérves here no mention, 
but even the definition of perception as given there makes no reference 
to the distinction in question? In the Buddhist philosophy theré is no 
teference to it in the writings of Vasubandhu and his predecessors. 
Jainas simply refuse to accept the existence of Nirvikalpaka. : 


So far the problem has been dealt with negatively. Let us now 
Consider when there occurs in Indian Philosophy the first indication 
Of the distinction in question. The earliest term used for a sort of 
first stage of. perception is *álocana' which has been used by Kumarila, 
ih his welknown account of Nirvikalpaka perception. The earliest 
lise, so far I have been able to trace, of the term ‘alocana’ in this sense 
is met with in the Samkhyakarika of I$varakrsna, which is the most 
Authoritative work of the Samkhya school. The term, however, does 
not occur there in connection with the definition of perception.? 


EE 
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Describing, however, the function of senses the author Says that- with 
reference to objects colour etc. the function of senses 1s ālocanämātra!0, 
mere first apprehension or the undifferentiated sensum presented by 
the senses to Manas, the internal sense (and not the. mind’ as usually 
but erroneously rendered in English). Further it is said that manas 
is Sahkalpaka i. e. it differentiates or determines the undifferentiated 
sensum presented by the senses!!. On the basis of this, Vácaspatimi$ra, 
the most authoritative commentator on the Samkhya karika introduces 
a full-fledged distinction between Nirvikalpaka and Savikalpaka, as 
if it were contained in the Samkhyakarika 1961812. It is, however, 
clear that the distinction was not known to I$varakrsna, otherwise 
some reference to it must have been made in his: definition ; of percep- 
tion. As a matter of fact Iévarakrsha here merely differentiates 
between the functions of the senses and the manas, which is not the 
same thing as distinction between Nirvikalpaka and Savikalpaka. 


The next stage, in which there is clear discernment of an earlier 
and a later stage of perception, is to be met with in Pra$astapada. His 
date in relation to that of Dinnaga has been a matter of hot controversy. 
Stcherbatsky in one of his early articles tried to prove that Prasastapada 
borrowed ideas from Difnaga, and unfairly tried to conceal his obli- 
gations!3, Keith also agreed with him!^. Randle has, however, 
pointed out that Stcherbatsky later on changed his views, and came to 
the conclusion that Prasastapada far from being a borrower from, and 
posterior to, Dihnaga was either a predecessor or a contemporary of 
Vasubandhu, the teacher of 10150395215. As we shall see that the pro- 
blem before us itself throws some light on this controversial point. 
There are three statements of Pra$astapada in this connection which 
deserve notice. In the first of them, while describing perception he 
says: "In the case of three substances (earth, water and fire) which 
possess dimension called ‘mahat’ (gross), there arises from such causes 
„as possessing many parts, the manifested colour, light, and four kinds 
of contact; and from the presence of auxiliaries dharma etc. ‘a mere 
apprehension of the form (Svarüpalocanamatra). From the contact 
Sn 

10. . Rupadisu pancanam alocanamatramigyate vrttih SK 28. 


1l. Ibid-27. 
12. STK. 27 Karika, 


13. Le Museon Vol. V 1904, t E n, “Vaisesi 
a quoted by Faddegon, the Manera 


:14. Indian Logic and Atomism p. 27. 
15. Stcherbatsky's Introduction to the German  translation* (by 
‘Otto Strauss) of his work ‘Epistemology and Logic as taught by nee 


i 1924 quoted by Randle, Indian Logic in the Early Schools 
_ P. 29. 
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61 the mind with the soul there arises, on account of qualifications such 


as (i) Universal, (ii) Particular-Universal, (iii) Substance, (iv) 

ualities, (v) and action a qualified perception in the form “A cow 
which is (i) existent, (ii) substance and earthly (iii) having horns and’ 
(iv) which is white, (v) is moving"!6. Pragastapada . does nof expli- 
citly say that the former “mere apprehension” precedes the latter 
ualified perception. In his second statement in the same. context’ 
Pragastapada introduces the two stages in the form of pramana (the 
means of knowledge) and prama (the resultant cognition), and says: 
«When cognition of a substance etc. is the prama, the form of pramana 
consists in mere apprehension of the form of Universal and particular- 
Universal!. But in origination of the cognition of universal and 
particular Universal, the undivided ‘mere apprehension’ is the’ 
pramanats. There is no other pramana for this, because it is not in the 
form-of the result (of another pramanal9),” It means that prama 
and pramana are identical in this case. The two statements of 
Pragastapada taken together imply that in the first instance there is’ 
mere apprehension of the Universal and the particular (or the particu 
Jar-Universal)2 which is followed by the perception of substance 
qualified by the universals. Here we have the germ of the later Nyaya- 
Vaigesika theory of a clear-cut distinction between Nirvikalpaka and 
Savikalpaka, as we shall see later on. The views of Pra$astapada, 
however, are in a fluid state. In the first statement quoted above 
‘mere apprehension of form’ refers to the Substance, and not to the 
universal or the particular-universal (Samanyavi$esa) as it does in the 
second statement. Ina third statement he introduces another alter- 
native with regard to the distinction between pramana and prama and 


16. Dravye tavat trividhe mahaty anekadravyavattvodbhitariipa 
prakagacatustaya-sannikarsad dharmadisamagrye ca svarüpa locanama- 
tram, Samanyavisesadravyagunakarmavisesanapeksadatmamanahsan- 
nikarsat pratyaksam ulpadyate sad dravyam prthivivisani $uklo gaur- 
gacchati; PPS p. 186. 


TERA Sāmānyaviśeşeşu Svarūpālocanamātram Ibid 187, See ۰ 
below. = : : : ; : Ba 


18. Avibhaktamalocanamatram Ibid 187. ` See n 19 below. 
» 19, : Tatra samanyaviSesesu  svarüpalocanamàtram . .pratyaksam 
pramánam....pramitir dravyadivisayam: Janam. Samanyavi$esajnanot- 
pattau avibhaktam alocanamatram pratyaksam pramanam. asminnanyat 
pramanantaramasti aphalarüpatvat. Ibid p. 187. 


20. The term ‘vigesa’ which since the time of Pra$astapada has 
come to mean.a special padartha, the ultimate-particular residing in 
ternal substances, is used confusedly in the Vai$esikasütras and 
Pragatapadafhasya itself, and even in later works, sometimes in the 


Sense of a particular individual (vyakti), and sometimes in the sense o£ 
particular-Universal (Samanyavi$esa). `- joo: : 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


° 
Digitized by Arya Samaj Foundation Chennai and eGangotri 


314: 16TH ALL-INDIA. ORIENTAL CONFERENCE 


“True and unnameable cognition of any kind of object resulting: 
from four kinds of contact may be regarded as pramana, and the idea 
of the pleasant, unpleasant or indifferent nature (of the object cognized 
is the prama"?!. In this alternative there 1s no reference to the earlier 
stage of perception called ‘alocana’. One of the points of controversy 
between the Buddhist and the orthodox Nyaya-Vaisesika school was. 
that while the former regarded prama and pramana as identical, the: 
latter insisted that they were two different stages. In the second and 
third statements quoted above, Pragastapada tries to establish differ- 
ence between pramana and prama. In his second statement he says. 
that the earlier stage of mere apprehension is pramaha, and the sub- 
sequent difinite perception is the prama; while in his third statement 
he says that the definite perception itself is the pramana, and the idea 
of pleasantness etc. is the prama. It would appear that the word 
«alocana' in Pragastapada’s work does not stand ina clear-cut way for 
Nirvikalpaka or inderminate perception as accepted in the later N-V 
School. This is further indicated by the fact that both Kandali and 
Kiranavali interpret the word ‘alocana’ in the first statement as 
‘nirvikalpaka Pratyaksa’,22 but in the Second one, the same word has 
been interpreted by both of them to mean ‘contact of the sense with the 
object’23. This shows that confusion regarding the sense of this word 
already existed in their time. We may, therefore, conclude that 
Pragastapada had a vague idea of an earlier stage of perception which 
he called as ‘mere apprehension of form’, and also held not quite clearly 
and positively, that this *mere apprehension' was that of universal and 
particular-universal. He had no definite and positive theory of un- 
differential and indeterminate perception which invariably precedes a 
determinate perception as accepted in thelater N-V School. The fact 
"that Pragastapada’s ideas regarding nirvikalpka are meagre and vague, 
clearly indicates that he could not be posterior to Dihnaga. 


says: 


A clear-cut distinction between Nirvikalpaka and Savikalpaka, not 
only of sequence in their occurrence and of the degree of their vivid- 
ness, but real, qualitative and fundamental was made, for the first time 
in Indian Philosophy, by Dihnaga, the founder of the Buddhist Logic 
and Epistemology. He probably belongs to the fifth century, although 
his date continues to be controversial24, According to him there arê 


21. athava Sarvesu padarthesu catustayasannikarsadavitathama- 
vyapade$yam yajjnanam utpadyate tatpratyaksam pramanam........-« 
pramitir gunadosamadhyasthyadar$anam. pp. 14 p. 187-188. 


22. alocanamatram grahanamatram vikalparahitam pratyaksamiti 
yavat. Kan p. 189 alocanam nirvikalpakam pratyaksam Saksatkari. 
Kiv p. 278. : : 3 


23. alocanam  indriyarthasannikarsah. Kan p. 198 alocanam 
indriyarthasannikarsah. Kir. p. 268. 2 


24. Winternitz : Indian Literature. Vol. II p. 362-63. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


| 


notes 


لج بحت 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


THE NIRVIKALPAKA AND SAVIKALPAKA IN INDIAN PHILOSOPHY 315° - 


two pramanas (means of knowledge) :—(1) grahana, the Nirvikalpaka " 

The sensation or the undifferentiated perception) which alone, accord 
ing to him, is true and Pure perception, and (ii) adhyavasaya, the: 
thought or imagination which covers inference as well as: the socalled 
determinate perception? of the orthodox realist Schools, i.e. all that 
involves thought-process26, 


Steherbatsky compares these two radically different sources of 
knowledge as accepted by Dihnaga to Sensibility and Understandiag 
of Kantian epistemologyZ. Dihnaga says that sources of knowledge 
are only two because the reality presented by them isalso two-fold. 
One of the two realities is ultimate particular (Svalaksana ) , the point- 
instant (Ksana) which is transcendental, the thing-in-itself ( Parmàr- 
thasat). This is apprehended by grahana, the nirvikalpakapratyaksa, 
the pure. sensation. The other reality is that of thought-contents, a 
generalized entity (Samanyalaksana) which is constructed by our 
imagination (Kalpana). The second reality is only empirical, pheno- 
menal (Samvrtisat). This is comprehended by our thought-process 
which means inference in a broad and general sense. This includes 
-determinate perception of the realist school also. The latter, according 
to Dinnaga is only a pseudo-perception, which appears to bea pure 
perception simply because it follows in the wake of the true perception, 
the Nirvikalpaka?8, Thus the reality (prameya being of two types, the 
pramanas (means of knowledge) are also only two? The nature of 
reality being radically different, the pramanas are also radically 
different. It means that they operate only in their own respective 
spheres. The nirvikalpaka apprehends only the direct reality, the 
ultimate particulars (Svalaksanas). It can never cognize the indirect, 
the constructed or the generalized reality. (Samanyalaksana). Simi- 
larly the adhyavasaya or inference or thought comprehends only the 
latter reality, and does not operate in apprehending the former i.e. the 
direct reality. The phenomenon of each of the two pramanas operating 
only in its own sphere is technically called. pramanavyavastha. On 
this point, the realist N-V school joins issue with the Buddhist. 


pecie स 014 0.0. جس‎ RR جو سس جو و‎ 
25. Savikalpaka pratyaksa.. 


26. tasya (pratyaksasya) visayah Svalaksanam....anyat samanyalak 
Sanam ‘So’ numansya Visayah N.B, 1. 


27. Buddhist Logic Vol. I, p. 69 ff. 
28. Pratyaksaprsthabhavitvat. 
.29(i) atra pramánam dvividham. Kutascet, dvilaksanam pra- 
meyam Svasamanyalaksanabhyam bhinnalaksanam prameyae: 
ntaram nasti. PS p.4. 
(ii) tasya (pratyaksasya visayah) Svalaksanam.....,anyat samine 
yalaksanam So'numanasya visayah. NB: Ch, I. P. I. 
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i i [ iffer ama : ‘of knowledge). i 
ordi the former the different. pramanas (means o ge) । 
م‎ ie. the same. object at one time 


erate’ in the sphere of one. another, 1 
shy be cognized by perception, and another time by inference or any 


one of the pramanas. The N-V theory is technically called pramana- 
samplava. It is now clear how ۵ drew a fundamental and.. 
radical distinction in the nature of Nirvikalpaka and Savikalpaka. . 
They are not two kinds of perception a5 due by the realist. But 
they are:two types 9 ۶ knowledge quite different, not only 2 their nature 
and essence, but also in the sphere of their operation. The orthodox . 
realist schools never accepted that kind of distinction between the two, 
but the qualitative and essential difference in the nature of two kinds 
of perception as acce 


pted by the later N-V school was undoubtedly: 
influenced and adapted from the theory of Difnaga as we shall presently: 


see, This brings out the full significance of the controversy between 


the Buddhist and the realist orthodox schools. 


Amongst the orthodox writers, the earliest use 0 f the term Nirvikal- 
paka in the sense of an earlier stage which invariably precedes Savikalpaka 
or determinate perception, is met with in Kumarila’s Slokavartika. The. - 
date of Kumirila is 700 A. D. The knowledge called ‘alocana’ which is. 
used, as we have already seen, in Samkhya Karika to denote the func- 
tions of the senses, and by Pragastapada in the sense of ‘mere apprehen- 
sion of the form’ 15 definitely declared by Kumarila to be ‘nirvikalpaka’,. 
which according to him is the first apprehension caused by the pure 
object, and similar to that of children or the dumb in which particularity 
or Universal is not experienced, but only the individual, as the substra- 
tum of them, is apprehended30. He further says: “after that (४. e. the 
Nirvikalpaka perception) an object is determined by its attributes like 
universal etc., and that too is a perception3!.” The last words, ‘that (00: 


is a perception’ are obviously addressed to the Buddhist who does not ۰ 


accept the determinate (Savikalpaka) - knowledge as perception. . The 
theory as put forward here has clearly the stamp of Difnaga upon it, 
which is discernible even after its orthodox adaptation. Otherwise what 
can be the sense of the words ‘caused by the pure object’, According 
to the realist even the determinate perception is caused by the pure 
object, for even the attributes, universal, etc. are objectively real, and. 
even in the determinate perception there is no admixture of any menta 


element. The adjective ‘pure’ before the object can have significance only | 


in the theory of Dihnaga. It seems, therefore, one of the instances of 
an inadvertent borrowing from Difnaga. In Kumarila's description of 
Nirvikalpaka, there is, however, no sharp distinction based om the 
qualitative and essential difference between the two kinds of perception 


. 80. .Asti hyalocam jiíanam prathamam : Nirvikalpakam, palamika- 
divij nanasadr$am Suddhavastujam ; na vi$eso na samanyam tadanimanu- 
bhüyate tayoradharabhita tu vyaktirevavasiyate SV. IV. 112 and 113. 


= $1; Tatah param punarvastu dharmair jatyadibhiryaya -bhuddhya- 
wasiyate sapi pratyaksatvena sammata Ibid IV." 120... °. 
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which was propounded by the N-V school. - Kumarila says that Nirvi- 
kalpaka is like the apprehension of children and the dumb. This appears . 
to be like àn answer to a school of grammarians who held that, all ideas 
were necessarily and invariably associated with words. To them 
Kumarila says that there is no word-element in the Nirvikalpaka stage. : 
The real point, however, with. regard to the transcendental nature of 
Nirvikalpaka as brought out by Dihnaga, namely that we are unconscious , 
of its existence (which was accepted by the later N-V School)32 is. 
missing in Kumarila. His theory is, thus, not fully. developed as that 
of the later N-V School, but Kumarila amongst the orthodox writers. is 7 
the first who definitely recognized an earlier stage in the process of 
perception, and designated it by the terms, *Nirvikalpaka'. ; 


. So far as the N-V school is concerned, the earliest introduction of the 
Nirvikalpaka theory is met with in the Nyayavartikatatparyatika of 
Vacaspatimi$ra, unless he may be held to be posterior to: Jayanta, the’ 
author of Nydyamafijari who is fully conversant with that theory. 
Vacaspati introduces tne theory by declaring: that he received it from his 
preceptor?3, Trilocana. It has been suggested that Trilocana may be 
identical with Jayanta, for in the introductory stanza of his work, 
Nyayakanika, Vacaspatimisra offers salutation to his teacher who’ is. 
mentioned as the author of Nyayamanijarist. But this “is not at alt’ 
plausible. In his lengthy discussion on the meaning of the terms 
‘avyapadesya’ and ‘yyavasayatmaka’ in the Gotama’s definition of precep- 
tion, Jayanta does not seem to be even conversant with the interpretation: 
of these terms given by Vacaspatimisra of which ‘he would himself be 
the author if he were identical with Trilocana. As for the salutations 
to the author of Nyāyamañjarī, coming as it does before a Mimamsa. 
work, that might have been some Mimamsa work quite different from 
the Nyayamarijari of Jayanta. Itis well-known that the term *Nyàya is a. 
common designation of both Mimamsa and N-V school works. Thus. 
in the present state of our knowledge we cannot definitely say who of 
those two authors, Vacaspatimigra and Jayanta was earlier. 


It was stated that Vacapatimisra interpreted the words ‘avyapa- 
degya’ and ‘vyavasayatmaka’ in the Gotama's definition of perception as 
Nirvikalpaka and Savikalpaka perceptions. According to him the part 
of the Sütra:—Indriyarthasannikarsotpannam jnanam avyabhicari 
(i.e. uncontradicted knowledge produced by the sense-object contact) 
is the definition of perception, and the words ‘avyapadegya and ۷۵۷۵۰ 
sàyatmáka' enumerate two: kinds of perception, 7: e. ‘Nirvikalpaka’ and- 
‘Savikalpaka’. This interpretation is unknown to Vatsyayana, the. 


یی ہر ںہ rs‏ 


x - ج‎ 35 7 


کے ےبد ०‏ سس ھچ جم ید ہس سے ہے Nirvikalpakamatindriyam.‏ .32 


= -—— 


- 33. "Trilocanagurünnitamarganugamano nmukhaih ۰ yathàmananr 
yathavastu vyakhyatamidamidrsam NVTT. P. 1 14. : 
* 34, NK, first stanza. | NTN NT 
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earliest commentator on the Nyāyasūtras, who is definitely earlier than 
- Dihnaga. Not even Udyotakara knows anything like this interpretation, 
Vacaspatimigra says that those two authors have not given this interpre. 
tation because it is so very clear that the students (of Nyaya) would 
themselves understand it35. The fact, however, is that far from being 
very clear, the term ‘avyapadesya’ has been a hard nut to crack. Vatsy- 
&yana's interpretation of this term was not acceptable to Sridhara, 
Udayana or Vyomasiva, the three great commentators on the Praśastą- 
ada. Each of these gives his own interpretation. Jayanta, in course 
of a lengthy discussion, has given a ENS of theories with regard tg 
the meaning of this difficult word56. one of them have accepted 
Vacaspatimiéra's interpretation. In fact, they have not even referred to 
it Obviously Vacaspatimisra’s interpretation is his own innovation, If 
does even violence to the text of the Sūtra where the word ‘avyabhicari’ 
which according to Vacaspatimisra isa part of the general definiton 
occurs in between the two words ‘avyapadesya’ and ‘vyavasayatmaka’ 
which according to him denote two kinds of perception. The reality in 
this case seems to bethat when under the influence of the theory of 
Dihnàga, it became incumbent on the N-V School to adopt the two kinds 
of perception, Vacaspati thought it fit to bring out those two kinds of 
perception from the words of the Sūtra itself. Vacaspati's reverence 
to the founder of the Nyaya school got the better of his habit of 
making scrupulously faithful interpretations of the text. Thus Vacaspa- 
timiSra or his preceptor Trilocana, from whom he received this interpre- 
tation, was the pioneer in introducing the distinction between Savikal. 
paka and Nirvikalpaka in the N-V School. But if Jayanta, or Vyo- 
masiva, the earliest commentator on Pragastapada, be held to be sane 
than Vacaspatimisra (which is quite possible), Vacaspatimigra, even in 
that case, would be the first to bring out that distinction within the frame- 
work of Gotama’s definition of perception, and thus make it 
essential doctrine of the N-V School. CSI 


According to the latest theory of the N-V = ۰ 
definite and clear-cut manner By (9112683, B S द mpa 
differentiated and qualified knowledge i. e. "Saprakarakam iñ uot = 
It means that in a cognition like ‘This is Jar’, there are two 1 ee 
namely the subject and the predicate, or in the Nyaya Sedit تس‎ 
viSesya (that which is qualified) and its attribute vesesana ja al 
which means the jar, the substance. is the subject or vise <7 nd 
jarness’ which is an universal is the predicate or attribite. Both 
factors i.e. ‘jar and jarness’ (ghata and ghatatva) are relied b th 
relation of subject and predicate, i. e. ve$esyavifesanabhava Th N 6 
kalpaka perception, on the other hand, is “devoid of predicati ۳ = 
universal etc., and it does not comprehend its object as Ga Na ae: 


35. Tadetadatisphutatvāt £isvai eee कन 
Ear کے‎ NVT. तै فا‎ eveti bhāsyavārtika- 
36. This has been dealt wi 


th b : ; 
paper (unpublished). ybr present writer in a separate 
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some attribute, and therefore it is ‘Nirvikalpaka’ ۰, unqualified or 
undifferentiated?7. It means that in the first instance although we have 
apprehension of both jar and jarness (ghata and ghatatva), the two fac- 
tors are not related as the one which is qualified (vigesya) and the other 
which qualifies (vi$esana)38, Secondly it was held by Gangega that 
«Nirvikalpaka perception is beyond the Ken of conciousness (atindriya) 
which means that on account of its being unrelated, its nature is such 
that we can never be conscious of it39, 


From the time the Nirvikalpaka theory was introduced in the N-V 
School till its culmination in Gangeśa there arose many views regarding 
its nature. It is not the purpose of this paper to trace and discuss all 
those views, but in passing some broad points may be indicated here: (i) 
Jayanta and Vyomasiva hold that the main point of difference between 
Nirvikalpaka and Savikalpaka is that in the former the element of 
word does not enter, and it is therefore vague and indefinite. This view 
has an affinity with Dihnaga, and also with Kumarila who followed the 
former: Both of them laid stress on the absence of the word-element 
in the Nirvikalpaka. (ii) Udayana in his Kiranavali says that in 
Nirvikalpaka only the individual, the substratum of universal is 
apprehended, i.e. a cow is apprehended without cowness etc.,+!. 
(iii) In Vàcaspatimi$ra and Sridhara we have a further step. 
They hold that in the Nirvikalpaka stage both individual as well as ‘its. 
universal are apprehended, but they are not related as subject and predi- 
cate^?, Both of these authors have not clearly brought out, as was done. 
by Gange$a and the later Naiyayikas that (iv) Nirvikalpaka is beyond 
our cognizance, i. e. it is ‘atindriya’. These are some of the fine distinc- 


37. Tatra  nàmajatyádiyojanarahitam  vai$istyanavagàhi nispra- 
karam Nirvlkalpakam Te. Nirvikalpakavada, P. 809. 
38. Vi$esyavi$esananavagahi jnanam. 


... 39. Tathà ca prathamato ghataghatatvayor 1772115 
jilanam jayate, tadeva Nirvikalpakam tacca na pratyaksam. N.S. M. 
Stanza 58. 


40. Yatprathamaksasannipatasamaya eva jianamanullikhitasab- 
Nm $abdanusmarane hetubhütamutpadyete tad avikalpam pratyaksam- 
M. P. 76. 


Anythà hi visistarthanupalabdhau visistasya Samketasmaranasya- 
nupapatteh V. V. P. 557. : 


41. Gotvadyapratitavapi tadasrayasya pratiteh. Kir. p. 278. 


42. Jatyadisvartipavagahi na tu jatyadinam mitho vi$esyavisesaha- 
bhavavagahi. NVTT. p. 108. 


Samanyam vigesyam cobhayamapi grhnati paramidam Samanya- 
mayan visega iti vivicya na grhnati Kan. p. 189. 
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tions which may be discerned amongst the principal authors of the 
N-V School. ۱ 1 


Broadly speaking the following conclusions may be summarized 
with regard to the development of the distinction between Nirvikalpaka 
and Savikalpaka perceptions in Indian Philosophy :— 


(i) In Pragastapada there is a vague idea of a sort of mere 
apprehension (alocana) which is regarded as.an earlier stage in the 
process of perception. | 


(t8) Dihnaga is the real founder and first discoverer, in Indian’ 
Philosophy, of the fundamental and qualitative distinction in. the 
mature of Nirvikalpaka and Savikalpaka perception. ; 


(iii) Amongst orthodox writers 2 is the first to use the 
term ‘Nirvikalpaka’ in the sense of an earlier stage which invariably 
precedes Savikalpaka or determinate perception. 


(iv) Vacaspati, or his preceptor Trilocana, seems to be the pioneer. 
in introducing the distinction in question in the N-V School, or at least 
bringing it within the frame work of the Gotama's definition of 
“perception. 


(v) The latest theory of the distinction between Nirvikalpaka and 


Savikalpaka, as accepted in the modern N-V School, was formulated by. 
208652: ~~ ee 
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ABBREVIATIONS. 
Kandali (Vizianagram Series). 
Kiranavali (Banaras 1917). 
Mimamsasiitra. 
Nyayabindu (Peterson 1929), 
Nyaya Kanika (Banaras 1907). 
Nyayamanjari_ (Banaras 1038). 
Nyayasütra. 
Nyàyasiddhantamuktavali. 
Nyayavatsyayanabhasya (Amarendra Mohan Cal. 1936). 
Nyayavartikatatparyatika ( Amarendra Mohan Cal. 1936). 
Prasastapada (Vivianagram Series), 
Pramana Samuccaya (Mysore 1930). 
Samkhyakarika. 
Samkhyapravacanasütra. 
Samkhyatattvakaumudi. 
Slokavartika. 
Tattvacintamani (Cal. 1884). 
VaiSesikastitra. 
Vyomavati (Banaras 1931). 
Yogasütra. 
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(40) AN ASPECT OF CAUSALITY ACCORDING TO UDAYANACARYA 
by تچ‎ 
Hem CHANDRA JOSHI, RESEARCH SCHOLAR | 


Lucknow University. 

anjali of Udayanacarya is a monumental 
al treatise on Nyaya Theism. In this work, as is: well 
proofs for the existence of God or 
se of the author here is to point out 
Iévara can be established on logical 
ntal philosophical questions of great 
One such problem is that of 
The problem has been tackled in all its bearings. Not only 


fications of the law have been examined but also the validity 
11 questioned. As to the ramifica- 


tions some are as follows :— 


Naiyayikas Isvara along with Time and Space is the. ‘sadharana karana 
of all the effects. What is more, the individuals reap the fruits of 
their actions. But the overlord who determines the reward is 8۰+ 
Men perform certain sacrifices like Jyolistoma etc. and as a conse 


shows the far-reaching importance of the law of causality. An 
brings us ما‎ a serious consideration of the law. 


has been taken up for consideration viz. that the causal relation holds 
between 'jatis' or Universals. In our ordinary conversation we may 
say that this particular clod of clay is the cause of this particular jaf- 


(1) Whether the law subsists between ‘jalis’ ४. ९. universals or 
between ‘vyaktis’ or particulars. : ا‎ 


(2) What is the place of efficient and non-material causés in. 
the scheme of the law. ٠ E M 


(3) The question of ‘Karyavaijatya’ ‘and ‘Karanavatjatya’. 
(4) The causal function of ‘abhava’, and so on. 


Let us see how all the questions come up. According to the: 


quence they reach heaven and, win heavenly joys. Now all this clearly 
d this: 


In this paper, however, only one aspect of the law of causality 
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But this is not the right way of putting facts. Rather we ought to say 


that this particular as manifesting the 'mrd-jàti? or clay-universal is. 
the cause of this particular as representing the ghata-jati or jar-univer-. 
sal. Inthe Nyaya terminology we would say that ‘mrjjatiya’ is the- 
cause of ghata-jatiya. Now why should we state the relation in this way? 
The reason is that according to the Naiyayikas the jatis or universals 
are eternal while the ‘particulars’ are subject to creation and 
destruction. Therefore no law can be established in terms of transient 
entities. Moreover a ‘particular’ devoid of any jati would be simply 
inconceivable. Thus once it is granted that the law of cause-and-effect 
holds between ‘jatis’ there- follows, as a matter -of course, نج‎ very 
favourable result. 


There would be as many Karanajàtis as there were Karya-jatis 
‘and thus we can easily say that for certain transcendental effects’ such 
as ‘enjoyment of heavenly joys’ there are such transcendental causes 
as the performance of. Jyotistoma sacrifice. But such a person: who 
can point out the causal relation between such transcendental facts is 
dsvara who is omniscient and without human failings like raga and 
dvesa and whose injuctions are recorded in the Vedas. ee: 


Thus having noted the place of Karyavaijatya and . Karanavaijatya 
in the general scheme of Nyaya philosophy let us turn to the subject 
‘of this paper viz. that the relation of cause and effect be stated only 
in terms of jatis. In the first ‘stabaka’ of the Nyàya Kusumarijali 
Udayanacarya has at the outset stated: how it is. necessary to 
postulate a law of causation to:explain contingency (Kadacilkatva) of 
things. -And having successfully done so he goes on to say that this 
Telation- obtains between jatis or universals. To take a concrete case 
when we say that this clay is the cause of this jar what do we mean? 
Do we only mean literally that this particular clay is the cause. of this 
particular jar and do not mean anything beyond. or do we mean some- 
thing more?.The Naiyayika says that we do mean something more, 
We mean that the particular clay and the particular jar in question are 
causally related only so far as they are characterized by their respective 
jatis. To him, who looks upon Universal as an eternal padartha 
(nityam, ekam, anekanugatam) a bare particular not inhered by a 
universal is an ontological-absurdity. As Dr. Bhaduri puts it in his 
book Nyaya-vai$esika Metaphysic":— - IE 


“A sequence between two particulars cannot be interpreted asa 
‘case of causality unless it is at the same time a case of invariable | 
relation between the universals by which the particulars are charac- 
terized? "In other words, the causal “relation between two particulars 
is not between two particulars as such but between them as with-their 
respective generic characters. The fact is that a particular as abs- 
tracted from the universal is only an unintelligible symbol, and so the 
perception of a particular is necessarily’ the perception of à particular 
‘as qualified by the Universal.” (Page 288.) ; * 3i 
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we find that the effects having a 
from causes having another parti- 
cular jati, for such is the nature of sequence of cause and effect. As 
for instance, an effect having ‘jarness’ 1s always produced out of clay 
having ‘clayness’ and not otherwise. Similarly an effect having cloth- 
ness (patatva) is produced out of a substance that has threadness. 
(tantutva) inherent init. Now this law of precedence and succession 
between things having 'clayness' or ‘threadness and ‘jarness or cloth- 
ness’ is violated if we do not accept their relation of causation as 


refering to ‘jatis’, As the Kusumanjali puts it :—तथापि ब्यक्क्यपेक्षयैव 
{नयमोऽस्तु न जात्यपेक्षप्रेति 1۱ नियतजांतीयस्वभावताव्याघातात्‌ 


According to Udayanacarya 
particular jati are seen to emerge 


To make it clear. A particular effect having jati invariably comes. 
out of another substance having another jati. That is so because. 
there js an invariable relation of sequence between particulars having 
specific jatis. That is why it is maintained by the Naiyayikas that 
the relation of causation obtains between jatis. And if it is held that 
the relation holds good between particulars and that it has nothing to 
do with the universals then this necessary or invariable relation of 
sequence, which we just noted, is violated and there arises the contin- 
gency of either all the effects having all the jàtis or all the effects 
having only one jati. This goes quite contrary to our experience. 
For if it is held that an effect jar does not come out of something that 
has ‘clayness’ inherent in it or in other words if it is said that the 
clayness’ of clay does not determine the effect being a jar and.that it 
is only clay as. such that determines the effect in a particular case then 
we might as well say that a jar could be produced out of anything and 
everything which isabsurd and which leads to the position that the 
jar will have all the possible jatis inhering in it, an anomaly of greatest 
magnitude.. And if it were said that the contingency of all the effects. 
having all the jatis does not arise since there isno ground for saying 
that there are different jatis even as there is no ground for saying that 
there are different jatis like ghatatva and kala$atva then there arises 
the difficulty of all the effects having one jati only, an equally incre- 
dible thing. In other words whether we hold that whatever the jati 
of the cause, it is its nature to produce an effect of a specific jatior 
whether we hold that it is the nature of the effect that it has a specific 
jati no matter what happens to be the jati of the cause, in either case 
will arise the contingency of either all the effects having all the jatis 


characterising them or all the effects having only: one jati. In either 


case the nature of an effect having a specific jati is impaired. 


. To this the vyaktivadi may retort by saying that it is not the: 
nature of an effect of a particular jati to emerge from a cause of one 


specific jati only. For instance, fire can be produced from heated grass, 


flint or from solar rays reflected through alens. In this case the 


plurality of causes is evident. So. it is useless to argue that in case it 


were granted that the causal relation holds between particulars as- 
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such there will be violation of nature of effects belonging to a specific 
jati. For even if it be conceded that it is the nature of an effect 
characterised by a particular jati to emerge from a cause having an- 
other specific jati the concession is invalidated by another fact namely 
that fire can be produced out of the three alternative causes just 
mentioned. To meet this objection the 22101311253125 may step in and 
say that the plurality of the causes is only apparent, it is not a fact. 
The cause of fire is only one, viz. the $akti or power favourable to the 
production of fire, which is shared by all the three things. The flint, 
the heated grass and the solar rays reflected through a lens are not the 
causes of fire but are vehicles of $akti favourable to the production of 
fire and thus the rule of the cause and effect belonging to their respec- 
tive specific class is not compromised. The Naiyayika or for the 
matter of that Udayanacarya has his own explanation to offer in this 
case. But first he explodes the one given by the mimamsakas. The 
difficulty in accepting the mimamsaka explanation is as follows :— 


In case things having different class-character are thought of as 
capable of producing effect of one specific jati then we cannot infer 
the existance of one of the alternative causes by seeing the effect. For 
instance we cannot infer the existence of grass, flints or solar rays 
reflected through the lens by seeing fire. In other words we cannot 
determine whether in this particular case of fire which ofthe three 
causes produced the fire, Similarly in the absence of one of the alter- 
native causes the non-existence of the effect also cannot be inferred. 


And this is surely a great predicament. As the Acarya puts it:— 


यदि हि विजातीयेष्वप्येककायकरणशक्रिः समवेयात्‌ न कार्यात्‌ कारण विशेषः: 
-क्वाप्यनुमीयेत | कारणव्यावृत््या च न तजजाती यस्यैव कार्यस्य व्यावृ ۱ 


Why does this difficulty arise at all? It arises because if flint is. 
non-existent there may be the possibility of the fire having been pro- 
duced from grass or from solar rays reflected through a lens, or may 
be from some other thing which may have the fire-producing power but 
which we may not be aware of. To obviate this difficulty the mimam- 
saka says that power is not such a thing as would exist anywhere and. 
everywhere, thus impairing any chance of inference based on causal 
relation being valid. In fact the causal relation is postulated only after 
such relation has been ascertained on unbreakable grounds. ( यावद्‌ 
दशेनव्यवस्था भविष्यतीति चेत्‌) In reply Udayana asks; But how is the 
causal relation to be ascertained? Causality is to be ascertained on the 
Strength of the ascertainment of Sakti: But according to the mimam- 
Saka the 8Sakti itself is a super-sensible entity. What we actually 
perceive ‘is the mere antecedent and not the basis on which we can 
postulate Sakti. Thus the postulation of Sakti leads to further problems 
instead of solving the original problem. This sets aside also the 
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explanation that explains the emergence of an effect from one and 
subtle EDO 


(एतेन सूचमजातीयाददिति निरस्तम्‌). 


The mimamsaka had so far tried to explain away the problem of ° 


plurality of causes by pointing out that grass, ` flint etc. are not the 
alternative ‘causes but rather the alternative vehicles for the power 
favourable to the production of fire. This explanation having been 
shown to be fraught with difficulties he now makes an attempt to save 
his position by saying that the cause of fire in this case is only one viz. 
ihe atoms of fire. Grass flint etc. are nimitta causes. So the difficulty 
‘pointed out by the vyakti-vadin that here is a case of an effect emerging 
rom causes having different jalis or difficulties pointed out by the 
Naiyayika are not palpable. For what determines the (jafi-bheda) 
difference in the Karyajáti is the jati of the material cause and not the 
nimitta and asamavayi causes. But thisisalso fraught with insuper- 
able difficulties. 1f the nimitta or asamavayi causes do not matter it 
is meaningless to consider them as causes. Their very causality is set 
atnaught. Itis notthat the presence of nimitta and asamavayi is 
antecedent to the production of the effect but the fact is that it is only 
"when the nimitta and asamavayi-are present along with the samavayi 
that the effect comes into being. That isin the absence of the nimitta 
and the asamavayi the effect is not produced at- all. In other words 
the nimitta and the asamavayi as much determine the characteristics 
of the effect asthe samavayi. In fact the whole collocation of the 
causal items is equally significant. Had it been that the samavayi- 
karana were only the determining fact in settling the karya jati then 
it would have been impossible to account for the fact that guna and 
karma having ‘different jatis inhere in the same dravya. As Udayana 
says :— 


कार्यज्ञा तिभेदाभेदयोः समवायिभेदाभेदावेव तन्षम्‌ , न निमित्तासमवायिनीति 
चेत्न तयोरकारणव्वप्रसंगात्‌ | नहिं साति भावमात्रं तत्‌, किन्तु सत्येव I: | न च 
जातिनियमने समेवायिकारणमांत्रं निबन्धनम्‌, अधि तु सामग्री । अन्यथा 
गुणकमंणामेकोपादनकस्वे विजातीयस्वं न स्यात्‌। 1 


Finding himself under a predicament the Mimamsaka might modify 
his statement and say that what he says about the material cause 
‘determining the nature of the effects refers only to the effects that are 
"dravya and not those that are guna and karma. That is, in case of 
“effects that are dravya their jati is determined by their material cause. 
"But the Naiyayika says that even this much cannot be granted for both 
milk and curd as: effects have the same material cause but their jatis 
‘are different. ' The atoms constituting milk and those constituting curd 
are same yet. because of difference in nimittakarana the effects differ 
in jati having said so much, says Udayana, one can easily understand 
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that the invariable .concomitancc between two things. cannot be estab: 
lished.in the-Apohavada view also. For, according to this view invari; 
able concomitance can be established only on the basis of causal relation 
or the relation of ‘tādātmya’, of which the latter itself is based on the 
former. And thus causal relation between two things cannot be estab- 
lished if we accept the Apohavada view. According to Apohavada 
‘fire’ means something that is different from non-fire. Now the cause 
of: smoke would be something ‘different ‘from that which is non-fire 
which does not necessarily: mean fire. -For examplé, Stone may be 
looked upon as ‘not fire’ and something from ‘not fire’ ie. stone may 
as well be a brick; and to say that smoke is produced by a brick is on the 
very fare of it absurd.: Thus according to this*method causality cannot 
be ascertained and explained in case of a single cause, not to speak of; 
alternative causes. Such being the position, an Apohavada cannot 
ascertain invariable concomitance between two things. This leads to 
the most lamentable position of their being deprived of the use of 
inference as a pramana. 


To sum up, therefore, if we accept any of the three views regarding 
causality just mentioned viz. vyaktivada, $aktivada and apohavada, 
there follows inevitably the breakdown of the nature of the cause and 
effects belonging to their respective jatis. ‘And as to the objection 
raised by the vyaktivadin that the bréak down of the nature of things 
is already a fact which is indubitable, the Naiyayika says that there is 
no such breakdown. ‘The effect ‘fire’ produced ‘from’ grass is different 
from the one produced from flints and so on. Just as there is difference 
in the modes of producing fire there is also difference in the fire thus. 
produced. Fire is produced from heated grass by blowing, from drills 
by drilling and from solar rays reflected through a lens. As the modes 
of producing fire from heated grass etc. are specified so the fires thus. 
produced are specific in character, or what. we may call, they are 
characterized by an 'avantara-jati. Therefore a difference in the 
subsidiary cause leads to difference in the species of the karya also. And 
if we postulate Sakti in grass etc., as the mimamsakas have a wont to 
do, we must .extend the. postulation of Sakti to blowing and 
drilling etc. also and the contingency would thus arise that fire will have 
to be looked upon as capable of being produced from flints by blowing 
and from grass by drilling: Asa recent commentator of the Nyaya- 
kusumanjali puts it— Es t Sow 4 ei ल 


अतः सहकारिवैलक्षण्यवत्‌ कार्यवैलक्षरपरमपि युकम्‌ अन्यथा शक्षिस्त्रीकारे 
तृणादाचिव फूत्कारादावपि सा BEAT एवं च निमंन्थनविशिष्टात्‌.. TUTAN: ॥ 
So though the atoms of fire are the cause of the generic fire, grass 

etc., are the cause of the difference in the species falling under fire. 
We find that even though there is difference:in fire, a lamp illuminates 
the whole apartment of a mansion, not so the, fire from burning wood 
though throwing out a clustersof; flames and still less so: the cow-dung 
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fire. So by experience we infer difference of species in the fires 
produced by different módes. The syllogism can thus be stated :—- 


The fires produced from grass etc. belong to different species 


(matata) 


For they have been produced from different causes just as fires 
‘ produced from wick—a burning wood and cow-dung are characterized 


by different jatis or species. (अवान्तरजाति) 


For as a rule the effects produced from different causes differ 
in jatis. 


तृणादिजन्यो5ग्निररण्याद्यग्निविजातीय: 
तद्विन्नकारणजन्यस्वात्‌ प्रदीपवत्‌ 


यो यत्कारणातिरिक्रजन्यः सः तत्कारणज्ञन्यविजातीयः प्रदीपवत्‌ 


Thus the relation of cause and effects obtains between jatis. Asa 
rule an effect having a particular jati has only one cause having another 
particular jati. But where there are alternative modes of producing 
effects having the same generic characteristics such effects will have 
their own specific jati (अवान्तर जाति) besides the common genus, One 
who cannot make out such specific jatis had better infer only the 
generic cause from the generic aspect of the effect. The Nayayika 
does not frown upon such a position :— 


यस्तु तं (BAF) regu स कार्यसामान्ये कारणमात्रमनुमिनुयादिति किमनु- 
पपन्नम्‌। , 


Here a difficulty may be pointed out that if we accept that the fires 
produced from heated grass etc., have different species characterizing 
them then the different smokes-produced by such fires will also have 
some specific differences which may not be detected. As a result one 


cannot infer generic fire from generic smoke. Similarly we cannot: 


infer non-existence of generic smoke from non-existence of generic 
fire. This means that inference becomes imposssible, for the relation 
of invariable concomitance cannot be established, the relation of cause 
and effect and identity (तादात्म्य) having become unascertainable. This 
objection, says, the Naiyayika, has no force with him. It can only 
‘Stagger the Bauddha who establishes his relation of cause and effect on 
the basis of something imperceptible which he calls कर्वद्रपत्व and who 
کہ‎ a 


does not accept the rightful place of sega and ब्यत्तिरेक in ascertaining 
causal relation. But for the Naiyayikas the relation of cause and effect 
holds betweeu universal which itself can be ascertained on thé basis of 
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“mean and व्यतिरेक | Even if in any case there is some specific peculiarity 


in the cause there will have to be postulated some specific peculiarity in 
the effect also. And if the respective peculiarities are detectable then 
the inference of specific cause and specific effect is also possible and if 


otherwise, the inference of cause in general and effect in general is 


always possible. The presence of an und 


V 30551! 7 etected peculiarity does not 
interfere with the general inference. कु अ EES ee eas 1 


Only one possible question in this connection remains to be answer- 


ed. It is this. If heated grass flints and sun’s rays reflected through a 


lens determine the peculiarity in the fires thus produced, what is it that 


-determines the generic character of fire therein. The Naiyàyika says 


that in the production of mere fire wind is the incidental cause, the 


combination of atoms of fire is the asamavayi cause and the atoms 


themselves are the material cause. This self-same causal aggregate 


.along with substances possessing weight is the cause of solidified fire. 


Again the same aggregate having acquired perceptible touch gives rise 
to burning fire and even so conjoined with water becomes. atmospheric 
fire and with what is earthly becomes terrestrial and on conjoined with 
‘both becomes gastric fire. Thus.the causes of specific changes should 
.be made out. کھت کی‎ 


कि पुनस्तार्णादौ दहनसामान्यस्य प्रयोजकं | तृणादीनां विशेष एव नियत- 
-स्वादित्ति 55 । न तेजोमात्रोत्पत्तौ पवनो निमित्तम्‌ । अवयव संयोगो5ससवायी, 
'तेजोऽवयवास्समवायिनः | इयमेव सामग्री गुरृत्ववदुदव्यसहिता पिश्डितस्य | इयमेव 
प्तेजोगतमुद्‌ भूतस्पशंमवेच्य दहनं, तत्रापि जलं प्राप्य दिव्यम्‌, पार्थिवं प्राप्य भौमम्‌; 
उभयं प्राप्यो दुर्यमारभत इति स्वयमूहनीयम्‌ : 


£ e 
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TRYAVADA OF KASHMIR AND THE VOLUNTARISM 


Lj 
(41) THE SvATAN 
OF SCHOPENHAUER 


by 
Dr. K. c. PANDEY, 


Lucknow University. 


The Voluntarism of Schopenhauer arose under Kantian influence. 
It accepts the view that the object of knowledge is nothing more than 
an idea; because the subject, the knowing being, is so conditioned by 
the forms of knowledge, space, time, causality etc., that it can 
never know any object as it is in itself, but only as modified by the 
subjective conditions. 


Kashmir Saivaism agrees with Kant and, therefore, with Schopen- 
hauer that what is known at the empirical level is, orly a phenomenon 
or idea. For, like Kant, it also admits that the knowing subject can. 

“know the given, not as it is in itself but as it appears through the: 
limiting conditions: (I) temporal relation (Kala) (1I) causal rela- 
tion (Niyati) (III) relation to personality (Raga) and (IV) rela- 
tion to other phenomena (Vidya). 


Significance of the Ideas. 


A natural question that every one asks is whether this world is. 
merely an idea or whether it is also something else, something more: 
than an idea, and if so, what? This something that we seek for, as 
the question implies, must be completely and in its whole nature 
different from idea; the forms and laws of the idea must, therefore, be 
foreign to it. It cannot be arrived at under the guidance of the lawa; 
which are the forms of the principle of sufficient reason. 


This something, the noumenon, as opposed to the phenomena, in 
Kantian philosophy, is called the thing-in-itself. Schopenhauer agrees 
with Kant that the thing-in-itself 15 objectively unknowable. But when 
Kant asserts that it is simply inferred, Schopenhauer differs on similar 

rounds as those on which Kashmir Saivaism differs from the Anume- 
yarthavadi Bauddha, who holds that the objective world is a matter. ۶ 
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inference only. He asserts that we are immediately aware of it in our 
-action and emotion and that it is Will. 


On this point also Kashmir Saivaism agrees with Schopenhauer. 
For,.it admits that the principle of freedom (Svatantrya Saktit, 
Vimarga, or Spanda) is immediately present to us in states of intense 
emotion such as those of anger or fear, in which all external affections 
of mind disappear. ; 


The Will as the Inner Being of Everything. 


Schopenhauer's view that the world apart from being idea is, in 
its inner nature, Will, is based on the analysis of voluntary action as 


follows :— 


The body is given in two different ways to the subject of knowledge, 
who becomes individual only through identification with the body. 


(I) It is given. as an idea in intelligent perception as an object 
among objects and subject to the laws of object. : 


(II) It is also known in a quite different way as that which is 
immediately known to every one and is signified by the word Will. 


For,every act of Will is also at once and without exception a 
movement of the body. The act of Will and the movement of the 
body are not two different things objectively known, which the bond 
of causality unites, but they are only given in two entirely different 
ways: (I) immediately and (II) in perception for the understanding. 
Thus, the action of body is nothing but the act of Will objectified i. e. 
passed into perception. 


Here again there is agreement between Schopenhauer and Kashmir 
Voluntarism. For, the latter also holds that action ts nothing but the 
Will2 externalised. (Cikirsa bahisparyantatam prapta kriya itya- 
bhidhiyate). : 


He enters into lengthy arguments to establish that not only our 
action but also the whole body itself is nothing but objectification of 
Will. He accordingly suggests that the double knowledge, which the 


1. S. Dr. 11 and S. K. 39. 
2. 1. P. V. Vol. II. 183. 
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individual subject has ofthe nature and activity of his own'body and: 


which is given in two different ways, ‘ be used-as a key to the: nature of: 


every phenomenon in nature: and that if we follow the analogy of 
our own bodies in judging what the objects are apart from being mere 
ideas, ‘we have to admit that. just as. in one. aspect they are ideas,. just 


like our own bodies, so, in another aspect, they, in their inner nature, 


must be the same as that in us, which we call Will. For, besides Will, 
and idea nothing is known to us, If, therefore, we wish to attribute., 


the greatest known reality to the material world which is known to us 
as a mere idea, we have to give it the reality, which our own bodies 
have for each of us, For, we can nowhere find another.kind of reality. 
which we can attribute to the material world. 


|o Thus, if we hold that the material world is something more than 
our own idea, we must say that it is, in ius in' its inmost nature, 
that which we find immediately in ourselves as Will. 


On the basis of analogy of what goes on ina human being, when : 


the body performs an action, Schopenhauer recognises the inscrutable 
forces, which manifest themselves in. all natural bodies, as indentical 


in-kind with that which in human being is the Will and as differing | 


from it only in degree. 


Schopenhauer holds that the fourth class of idea, in which there 
is no antithesis of subject and object, which comprehends only one 
object, the immediate object of inner sense, the Will, and which is 
experienced as identical with the knowing subject, 2s the key to the 
knowledge of the inner nature of the first, comprising those complete 
ideas of perception, which forma part of our experience, which are 
referable to some sensation of our bodies and which are capable of 
being perceived under the forms of space and time. 


In the case of man this inner being is called character. But in 
the case of stone it is called quality. In both the cases, however the 
inner being is the same. When it is immediately known it is called 


Will. But when it is a mere presupposition it is called natural 


forces. 


This inner being is the strongest in the case of man. For, in man 
the subject in volition becomes the object of knowledge only to inner 


sense. In stone the objectivity of Will is the weakest, because there . 
is no awareness of-Will, because the Will is blind. Thus the Will in 


Schopenhauer’s system denotes that which is the inner nature of every- 
thing in the world and the one kernel of every phenomenon: سس سس‎ 

Schopenhauer holds that the thing-in-itself is not altogether directly: 
unknown and is not simply inferred, but that it is immediately known. 
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and that غ1‎ 15 Will. The Will, as thing-in-itself, lies outside the princi-- 
ple of sufficient reason in all its forms and consequently it is groundless- 
in itself, though all its manifestations are entirely subordinated to the 
principle of sufficient reason. Hes 


In self-consciousness the Willis known directly and in itself. In 
this consciousness, therefore, lies also a consciousness of freedom. It. 
is free from all multiplicity, though its manifestations in time and 
space are innumerable. It is one, not in the sense in which an object. 
is one. For, the unity of an object can only be known in opposition to’ 
a possible multiplicity. It is not one in the sense in which a concept 
is one; the unity of a concept originates in abstraction from multipli- 
city. .But it is one as that which lies outside time and space and is the 
possibility of multiplicity. ; E 


Philosophical Wisdom 


He asserts that the truth ‘the world is my idea’ holds good for 
everything that lives and knows, though man alone: can bring it into. 
reflective and abstract consciousness. The philosophical wisdom is. 
nothing but bringing this truth into reflective and abstract conscious- 


ness. 


This is another point of agreement between Voluntarism of Scho- 
penhauer and that of Kashmir. For, according to the latter, the 
liberation in life (jivanmukti) is nothing’ but the realisation that ‘the 
entire universe is my manifestation!, (Sarvo mamayam vibhavah). 


Fundamental Difference Between Voluntarism of Kashmir and that 
of Schopenhauer. 


Schopenhauer holds that, in general, nature signifies that which 
acts without the assistance of the intellect and that nature is identical 
with what we find in ourselves as Will. The possibility of this funda- 
mental knowledge depends upon the fact that in us the Will is directly 
lighted by the intellect, which appears in us.as-self.consciousness, If 
the Will were not lighted by the intellect, we could just as little arrive: 
ata fuller knowledge of the Will within us as without us and would 
have Stopped at inscrutable forces of nature. We have to abstract the 
Will from intellect if we wish to comprehend the nature of Will in 
itself and thereby penetrate to the inner being of nature. 


Schopenhauer holds that -unconscious Will constitutes. the reality 
of things, and its development must advance. very far before it finally- 


ळा Vol-11::2606- sao odi ia 
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attains in animal consciousness to the idea and intelligence. — He. 
starts by doing away with the presupposed simplicity of our subjectively 
conscious nature, the ego, the soul. He shows that the intellect is 
physically conditioned, that it is the function of the brain, the material 
organ and, therefore, depends upon it. Without the material'organ, 
he holds, the intellectual function is as impossible as grasp without the 
hand. Intellect, therefore, belongs to mere phenomenon. The Will, 
on the contrary, is bound to no special organ, but 15 everywhere present 
as that which moves and forms. 1t constitutes the metaphysical subs- 
tratum of the whole phenomenon. The intellect as a mere function of 
the brain is involved in the destruction of the body. But the Will is 
not. The two are heterogeneous. This heterogeneity of the two and 
the subordinate nature of the intellect explains why man in the depths 
of self-consciousness feels himself to be eternal and indestructible ; 
but can have no memory beyond the duration of life. 


Schopenhauer’s Will, the metaphysical substratum of the whole 
phenomenon, is an abstraction from that identity with which alone 
he can justify the use of the word ‘Will. He was under the influence 
of the result of the researches of the scientists, both his predecessors 
and contemporaries. He wanted to identify the presuppositions of the 
various sciences, with something that was immediately known to him 
al the empirical level. He accepted the Kantian doctrine that pure 
consciousness of the subject in total isolation from the object is impos- 
sible. His system arose in antagonism to that of Hegel. He had a 
positively low opinion of Hegel. For such reasons he could not 
admit the ulimate reality to be mind or thought. He, therefore, abs- 
tracted Will from mind. He calls this originally blind force, Will, 
ibecause he holds that it is identical with what we are immediately 
aware of in voluntary action and emotion. 


The Kashmir Voluntarism, on the other hand, arose ata time, 
when the beautifulland of Kashmir was the land of Yogins. Every 
one of the main writers on this system was a Yogin. To them the 
self-consciousness in isolation from the object was the most. indubitable 
experience. They knew that a great Yogin could create the objective 
things by shéer force of his Will. Howsoever ridiculous such a 
possibility may appear to modern minds, with materialistic bent, 


the Kashmir Voluntarists admitted it and they had reason to 


do so. 


They, therefore, did not feel complelled to abstract the Will from 
self-consciousness. They admit the Will to be an aspect of the mind. 
This view is in consonance with the experience of Will, as even 
Schopenhauer admits: This is the aspect of the mind, which constitutes 
the metaphysical substratum of the whole phenomenal world. This 
Free Will is essentially Universal Self-consciousness. It is the starting 

-point of the concretisation of the Universal Mind as Self-luminous and 
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Self-conscious Reality. It differs from the ‘Universal Self-conscious- 
ness in so far as the Universal Self-consciousness is free from objective 
reference, does not involve the antithesis of the subject and the object, 
the Free Will has the objective reference. The object, however, to 
which the Will is related is the Universal ‘this’ which is its own mani- 
festation and lacks all determinacy exactly as does the mental picture 
in the mind of a great artist at the time of inspiration. It is like the 
imperceptible stir in calm water before the rise of waves. It is like the 
internal stir that precedes the perceptible movment of a physical 
organ. It is that aspect of the Universal Mind, which is responsible 
for the objectification of what is identical with it. 


Immanent and Transcendental knowledge. 


Time, space and causality. are the forms of human intellect, by 
virtue of which, the one being of each kind (the idea), which alone 
really is, manifests itself as multiplicity of similar beings, constantly 
appearing and disappearing in endless succession. The apprehension 
of objects by means of and in accordance with the forms of intellect 
is immanent knowledge. But that apprehension of objects which trans- 
cends these forms is transcendental knowledge. According to Kant, 
the transcendental can be attained in abstract, through the criticism of 
pure reason. But German voluntarism holds that in exceptional cases 
this transcendental knowledge may be got intuitively. 


The transition from immenent. knowledge to the transcendental 
takes place suddenly. The knowledge is always in the service of Will. 
But in exceptional cases it breaks free from the service of the Will. 
This happens when the individual subject ceases to be individual, when 
he becomes the pure willless subject of knowledge. When he no longer 
traces the relations in accordance with the principle of sufficient reason 
but rests in fixed contemplation of the object free from all relations to. 
Other objects, when he rises into the object. 


Aesthetic experience as Transcendéntal Knowledge. 


Schopenhauer seems to come nearer the Kashmir Voluntarism im 
his treatment of the problem of Aesthetics. He asserts that if man, 
relinquishes the common way of looking at things, gives up tracing the 
relations of things in accordance with the principle of sufficient reason, if 
he does not relate the object of knowledge to his own Will, if he 
ceases to consider, the when, the where, the why and the whither of 
things and looks at simply and solely the what: if he does not allow 
abstract thought to take possession of his consciousness: but, on the 
contrary if he sinks himself entirely in the presented and lets his whole 
consciousness be filled up with quiet contemplation of it; if he forgets 
even his individuality and exists only as a pure mirror of the object 
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so:that the the’ perceiver ‘and perception. become one: if the object is 
` free from all relation to what is not itself, to whatis outside itself -and 
if the subject is free from all relation .to Will then that .which is :so 
known is no longer the particular thing.as such, but it is the Idea, the 
eternal form, the immediate objectivity ofthe. Will at this, grade, and 
therefore, he who is sunk in this: perception 15:10 : longer individual but 
hé is:pure willless, timeless and spaceless subject of knowledge.. The 
aesthetic experience: is,: therefore, nothing . else ‘than apprehension of 
relationless object, the Idea, by pure subject. = diss CS 


I n aesthetic experience the subject, which passes into the object, 
that is free from all relations, becomes one with the object: for the 
whole consciousnéss,is,nothing but perfectly „distinct. picture of the 
object. Initthe subject and object are no longer distinguished. They 


interpenetrate each other completely. Similarly the knowing and the. 


'khown are undistinguishable. 
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(42) KARMA-YOGA TRADITION 


by : 


Sri PRAHLAD C. DIVANJI, BOMBAY. 


I.—Statements in the Gita as to the previous history of the Karma- 
yoga doctrine; II.—Those as to its early history corroborated. by 
accounts in the Matsya Purana and Yogavasistha; III.—Partial 
clarification of its subsequent development in the Gita itself and 
corroboration. thereof by accounts in other works; .IV.—Other 
accounts in the Upanisads of Brahmanas approaching Ksatriyas 
for instruction in the Adhyatmayidya; V.—Concluding remarks. 


` I.—Statements in the Gilà as io the previous history of the Karma- 
yoga doctrine. 


The Bhagavadgitü contains in its third chapter! a statement that 

.the Lord had formerly communicated to the people in this world 
-instruction to keep faith in two ways of approch to himself, namely by 
. the Jríana-yoga of the Samkhyas and the Karma-yoga of the Yogins, 
. Then as for the latter, which has been elaborately expounded in the said 
"chapter, there are statements in Chapter IV2 as to its divine origin, 
; Subsequent traditional transmission amongst the royal sages, its deca- 
. dence after a long period and revival thereof by Sri Krsna when he 
. imparted knowledge thereof to Arjuna. It is an interesting point for 
“Investigation, whether and if „so, how far those statements receive 
‘corroboration from the other extant works in Sanskrit on the Adhyat- 

.mavidya. Having kept it in mind for some time during the course of 
my studies I have come across some similar statements-in several 
‘Works bearing on that point and therefore I propose to place the result 

of my critical examination thereof before this learned audience for its 
3 consideration. شک‎ ETE 2४ 


EE 


M BGT ره‎ SE i 

2 Te छाती ण E : : - 
इमं विवस्वते योगं प्रोक्ववावहमव्ययम्‌ | विवस्वान्मनवें E मनुरिच्वाकवेउबबीत्‌ uu 
एवं ہ١8‎ Teri विदुः | स कालेनेह महता योयो नष्ट: परंतप ॥२॥ 
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II.—Those as to its early ) 
Matsya Purana and Yogavüsistha. 


2. The first statement in the fourth chapter of the Gita is that. 
the Karma-yoga had in a previous age been expounded by the Lord, ४. e. 
the Prajapati, to Vivasvat. - Allied to it thé Matsya-Purana, which, as. 
narrated by Süta, purports to reproduce that which had been narrated 
by Kesava or Narayana in the form of a miraculous fish to: Manu. 
Vaivasvata a hundred years prior to the Great Flood, contains a chap- 
ter? in which there is a. eulogy of the Karma-yoga as being superior to. 
~ and further statements that knowledge had 
arisen.from the Karma-yoga, that itis therefore the *Parama Pada”, 
that “Brahman (the Veda) had arisen from Karma-jmana and not 
ge) from ‘“Akarma (inaction), that therefore one 
0 attains the knowledge of the constant essence while 
engaged in action, (for veri ٤ 
_ of those who know it have Dharma as their source.. This Dharma is- 
‘further said to consist predominantly of 8 *Atmagunas" (qualities of 
the heart or moral virtues ) namely :—( 1) compassion towards all 
beings, (2) forgiveness, (3) protection of the weak, (4) absence of 
jealousy towards others, (5) internal and external purity, (6) mainten- 
ance of an attitude of pleasantness towards actions (duties) coming up 
- without being striven for, (7) absence of stinginess in spending wealth: 
for the needy and (8) absence at all times of covetousness towards. 
the wealth and wives of others’. It is thereafter added that the said 
-.qualities had been called ;*Atmagunas" by those well-versed in the 
Puranas, that the cultivation. thereof itself constituted *"Kriya-yoga" 
: which acts as the means for the attainment of the Jnana-yoga, that no 
- one is found to attain knowledge without the help of Karma-yog2 and 
- that therefore one should by effort discharge the duties prescribed by; 
the Sruti and Smrtis. The next 13 stanzas explain what those düties are 
~ and what are the effects of their discharge and the. last, 26th stanza, 
winds up the topic by saying that whoever is devoted to the vedantasas- 
-ctra and the Smrti is ever afraid of neglect of duty and is intent ‘on the 
. practice of the Kriya-yoga has nothing left to acquire in this or the next 


"world. ~ - 
5 * 8. Reading the whole chapter through one finds that there is the 
' same emphasis in it on adhering to the life of a householder and conti- 
“-nuing to discharge one's appropriate prescribed duties and promise . that 
. one who does so attains knowledge for the attainment “whereof. the 
Jfanayogins resort toa lifein action, as in the 3rd, 401, 5th and the 
18th cops سس گا تہ‎ of the Bhagavadgita. That the subject-matter of this 


4^ ^ 


3, Mat. Pu. LII. 57. 
4, "Op. cit. 8-10. 
fi 75, Op cit! 11-12! 
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chapter ini the Puraira is not based on the Gita is‘clear' from. the, subse- 
.qüent chapter. because it is stated therein® that in the other Kalpa. there, 
was only one Purana, whose extent was *Satakoti", that Brahm had. 
first recollected it and ‘that it was thereafter that the Vedas came out. 
.of his mouths. It is also stated there that assuming the form of. Vyasa: 
in each Dvapara yuga the Lord abridges the Purana so as to bring its. 
extent to “Caturlaksa” and divides it into 18 Puranas for use „in this 
earthly region, although in the. Devaloka it continues even now to, have 
its original-extent, and that is the reason.why it is said that there. are 
18 Puranas here at present. Besides the difference in the sources of. the. 
tradition: we.also notice that whereas according to the Gita it .was his, 
father Vivasvat who had imparted the knowledge of this Yoga to, Manu. 
according to the Matsya it wasKe$ava or Narayana himself. who ‘had: 
«done so and secondly, that the special necessity and efficacy of singular 
devotion and self-surrender to Vasudeva, which is set forth in the Gita 
at more than one place? while emphasising the performance of disinte- 
rested action and the cultivation of moral virtues is conspicuously absent 
from the passage from the Matsya Purana. These points of difference 
suggest to my mind that the authors of the two works had access to the 
same tradition of Karma-yoga but through different sources containing 
-two:different versions thereof. : gf pte कड EE 


7 


4. This Yoga had been taught by Manu to Iksvaku according to the 
‘passage in the Gita Chapter IV quoted in foot-note 2. Corresponding to 
that assertion I have found in the Nirvana-prakarana of the Yogavasistha 
an account by Vasistha of a “Manu-Iksvaku Sarhvadas. It is a short 
accotint in 99 stanzas as contained in the Nirnaya Sagara Press edition, 


It is remarkable as to its extent that the Devanagari transcript 
of the Sarada script version of the same work (Ms. No. 8771 at the 
S. A.A. Library, Srinagar) contains the dialogue in Sargas. 122-29, the 
total number of stanzas wherein is 356. As to the importance of. the 
‘dialogue in the work it is also remarkable that Gauda Abhinanda had 
‘considered it so important that whereas he has made out an abridgement 
‘of the work, the total number of stanzas wherein comes.to 5013, as 
-printed in the N: S. P. edition, 1937, including some not forming part of 
the text at all (e. g. the first 4 of Chapter VI 16) and those not found 
4n the N. S.P. edition of the bigger work (e..g. the next 30 in the same 
chapter and Sarga) as against a few more. than 29,000 in the latter; he 
| : ‘has in Chapter VI. 13, containing the said dialogue, included no less 
| 
1 


than 98 stanzas, appearing to,have been taken from a different version 
“of the work than that on which the N. S. P. edition of the bigger work 
sis based; ; > es पट बत د‎ - : E 


pe iC: OGLE e 


i - : शे. BL تم‎ 30-32: V. 29; शा. 29-32, 47; VII. 12-30 VIII. 3-15; 
र ax 10-34; X. 1-11; XI. 52-55; XII. 6-20; XIV. 26-27 ; XV. 14-20; XVIII. 
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-. § Although these 3 sources differ amongst themselves as to the 
wording of several stanzas common to them they agree in the main as to 
the substance of the dialogue. In. all it begins with an introductory 
remark by Vasistha that Iksvaku, the propositus of Rama's family, 
from whose name the dynasty ruling at Ayodhya was known aş 
the “Iksvaku dynasty", furnished a good illustration of the statement 
in the last stanza of the previous Sarga, namely that the. greatest 
remedy for one who desires to attain adequate peace of mind and to cross 
the occean of rebirths, which is a mine of long-continued miseries, is to: 
think over the problems, «Who am I” “How must this universe have: 
come into existence’ and “Who may be free from it?" It thereafter 
goes on to state that Iksvaku, having once failed to solve them although 
he did think over them in solitude, put the same questions to Bhagavan 
Prajapati Manu, who had come to his court from Brahmaloka. The 
latter's answers are, as could be expected in the Yogavasistha, that all 
this phenomena, which appears to the senses and the mind to exist, does. . 
not in fact exist and is like a will-o'-the-wisp or a mirage, that which 
is beyond the organs of perception is indestructible, that is what really 
exists here and that is the real self, the “Atman” of the perceiver. The 
rest of the episode consists of explanations of the possible doubts, arising 
from the answers which are in direct contradiction to the experience of 
an average human being based on and of an advice to cultivate an 
opposite tendency of the mind step by step sensual perception. The last 
stanza winds up the discourse by the concluding remark of Vasistha 
that saying so Bhagavan Manu repaired to his home in the Brahmaloka 
and that Iksvaku also having had recourse to that way of looking (at 
the phenomena) became steady. 


6. Reading the episode as a whole the first difference, between the 
Karma-yoga as expounded in the Bhagavadgita and the teaching here 
of Manu, that catches the eye is that whereas the former is based upon 
a realistic view of the phenomena the latter is based on an extreme 

idealistic view thereof appearing to have been based on the Karika of, 
- Gaudapada interpreted in terms of Kashmir Saivism which is based, on 
the Malini Tantra, and which is the view consistently advocated as the 
true one throughout the work. This should not however frighten us 
‘away and would not justify us in concluding that except for the occur- 
.rence of the same names of the participants in the discourse there is no 
common ground between the two. For seeing whether there are any. 
‘such grounds we must read carefully the latter part of the. episode coi- 
sisting of the last 60 stanzas, wherein the remedy for the eradication - of 

- the false sense of reality of the diversity of the sense-objects has been 
mentioned and an advice given as to how to train up the mind. to adopt 
_the right attitude towards the said objects. When that part ‘is «closely; 
‘examined we find that except for the substitution of the Cit i. e. Atman, 
‘in place of “Aham” or Vasudeva” or “Bhiita-Mahe$vara? etc. indicating. 
the highest essence, which is the same as the “Cit” of the 7۰ 
there is no difference between the practical side of the teachings in both 
the works. And that is what should be the case because the teaching 
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of Vasistha was intended to better equip Rama for the life of a house-. 
holder ofthe ruling class, which he begins to lead subséquent to this- 
initiation, made at the age of 16 years before he commenced his -career 
under the guidance of : Vi$vàmitra. Owing to the limit set upon the 
papers to be read at such gatheirngs I cannot enter into a detailed. 
comparison of the similar passages in the two works after quoting them in 
extenso. However for the knowledge of those intending to thrash out the’ 
point for their satisfaction I mention the passages in the foot-note 


below. 


The statement in the concluding stanza as to Iksvaku having 
become steady on adopting the changed outlook towards the sense objects: 
as advised is also significant and negatives the possibility of his having. 
retired to a forest and implies that he continued even thereafter to attend 
to his duties as a king, just as Arjuna began to fight on hearing the advice: 
of Sri Krsna and Rama showed his readiness to accompany Viśvāmitra. 
for the protection of his sacrificial ground and subsequently adopted. 
the life of a house holder. : 


_ 7. Itis very doubtful whether for this account the author of the: 
Yogavasistha had depended upon a tradition derived from another earlier 
source because it is quite clear that he had drawn largely upon the 
Mahabharata and the Markandeya, Visnu and other Puranas for the 
names of the characters in the nearly 4 dozen Akhyanas and Upakhya- 
nas contained therein, upon the Malini and other Tantra works besides 
the Gaudapada Karika for its main doctrine and even on some clas- 
sical works such as the Meghadata. and  Vairagya-$ataka for the 
models of his descriptions etc., and above all, there are scores of 
stanzas and half and quarter stanzas in the 4rjunopakbhyanal? which 
appear to have been borrowed from the Bhagavadgita, as shown by 
me atlength in my paper on “Yogavasistha and Bhagavadgita” read. 
at the first Delhi session of the I. P. Congress in December, 1936.. 
On the other hand there are certain episodes such as that of the AkaSaja. 
inthe Utpatti-prakarana which appear to have been the inventions ۶ 
the author, and some. such as that of Sikhidhvaja in the Nirvana, 
whose characters, though appearing to be historical, cannot be traced 
to any known source. I have however mentioned this dialogue bet- 
_ween Manu and Iksvaku because its contents seem to support the 
statement of the author of the Gita that the Karma-yoga tradition had. 
been transmitted by Manu to Iksvaku. — سے کے مج مم تی‎ 
SAS TUM A En nDNA MM 
9. وی‎ 6. IV. 20-21 and L. Y. V. VI. 13. 99-100; B. G: XII. 
15 and L. Y. V. VI. 13. 103; B. G. III. 27-28 and L. Y. V. VI. 13. 
51-52; B. G. IV. 41-42 and L. Y. V. VI. 13.53; B.G. XVIII: 14-16 
and L. Y. V. VI. 13. 76; B. G. XVI. 14-16 and IL Y. V. VI. 13, 85; 
B. G. XI. 54. and. L. Y. V. VI. 13. 109 and so on. : र : 


10. I; Y. V. शा. 5 which is an abridged version of that contained 
in YANG MITA. 52:55,1 $7 De eura aad BOs eiu oe 
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Til. Partial clarification of: its ‘subsequent development 1 ^ the Gita; 
"itself and corroboration there of by accounts m “other مم‎ ind 


8. The first stanza in chapter IV-of the Gita narrates: the trans- 
mission of the Karma-yoga tradition for two generations only. The 
second therein says only roundly that the said: Yoga thus handed down 
from generation to generation was known ‘to the. royal sages but.that 
after the lapse of considerable time the tradition about it was broken, 
and the third says that it was revived by Sri Krsna when he imparted: 
the knowledge thereof to Arjuna because he was his devotee and friend. 
It. is therefore a point for investigation who were the royal sages. who 
had. kept alive that tradition for. a long period after the death of. 
Tksvaku, As to that the Gita itself contains at another place!! a state- 
ment that: “Janaka and. others" had attained “Samsiddhi? by Karma 
itself, We cannot however get from that much’ definite information 
even as to one individual, because “Janaka” was the family name. of 
the kings of Videha from Mithi onwards according to Pargiter!2, who 
relies for that statement on Vay 89. 3 and Brahmanda III. 64.24, 
and cites the instances of several named individual kings of that 
dynasty who have also been cailed by the generic name “Janaka” 
there and in the Mahabharata and the Visnu Puranas, We also 
know that the father of Sita, whose personal name was Siradhvaja 
has been called “Janaka” several times in the Ramayana. With regard: 
. to all the kings of Videha having their captial at “Mithila, founded by 
the said Mithil4, the.B/iágavata Purana says!5 that all those kings of 
Mithila were well-versed in the "Atmavidya" (Science, of the Self) 
and free from the. *Dvandvas" (pairs of opposites such as attachment 
and hatred) through the grace of the Yoge$varas. The Yoge$varas 
there referred to are the.9 of the sons of Rsabha, the Adinatha or first 
Tirthahkara of the Jainas, whose names were Kavi, Hari and: others 
as given in another Skandha of the same Purana, where it is also 
stated that the king of Mithila whom they had instructed in the Bhaga- 
vata: Dharma was Nimi, son of Iksvaku!6. Here then we have a part 
corroboration of the statement in the Gita: It cannot be said to bea 
complete one because Nimi, though a son of IKsvaku, had not.come to 
know Karma-yoga from his fathér but from the: Yoge$varas, who were 
Ksatriyas who had devoted their lives to the ‘realisation of the true 
self of man and to the good of mankind by imparting knowledge there- 


11, 5, G. TII. 20. 


- 12. Ancient Indian Historical Tradition, p. 96, f. n. 5.. 

- 13, Op: cit, fums 6-13. ^ FECES 
14. Bh. Pu: IX. 13. 13. : 
:15. . Op. cit. IX. 13. 27 : : 1 ae 
16, Op. cit, XL 2. 15-27 read with IX, 13. 1. 
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of and of the means for its. realisation. to, the deserving, Thatit was 
Karma-yoga, not Jnana-yoga which emphasises the necessity o£ physi- 
cal renunciation, whith’ they had expounded to the King is evident 
from the nature of the questions and answers recorded in the Bhaga- 
vata, and from the concluding remark of the, sage Narada, 864 
narrated the dialogue, to the effect that on hearing’ thé exposition of 
the Bhagavata; Dharmas the king accompanied: by his, family. priest 
‘adored the sages and that thereafter the Siddhas ‘disappeared. into. an 
inner plane while those present there were looking on and that the 
king. having. followed the Dharmas (rules of conduct).. attained 
Parama (2901187, "The general ‘statement that the Kings of Mithila 
were all well-versed in the Atmavidya is also borne. out to a .certain 
extent by the occurrence of dialogues on philosophical topics. between 
Janakas of the names of Karala, Vasumiàna, the father of. Devarata, 


Devarata, Dharmadhvaja andaking of Videha who had become the 
instructor of Suka Yogi, because before retirement he had been advised 
by his father to go and meet the king, given in the Moksadharma of : 
the $anti-parvan’9. From. amongst those, two of. the Janakas whose 
personal names have not been given but who appear ‘to: be the father 
of Devarata and he himself, who were contemporaries of Yàjravalkya, 
are mentioned in the Brhadaranyaka Upanisat20. . And Pargiter men- 
tions?! that there are stories about ‘several. of the Janakas in the Vais- 
nava Puranas, Vişņu, Garuda and others. From these sources then. 
it is clear that proficiency in the Adhyatmavidya had been inherited by 
the descendants of at least one of the sons of Iksvaku. |: 4S 


9. Itis not clear to me who except two were the other Aiksvakas 
“who exerted themselves to keep alive the tradition and who were the 
"other Ksatriya rulers meant to be understood to be included in the same 
"category as the Janakas.. The one exception from amongst the Aiksva- 

kas is that of Brhadratha, in the Maitrayan? Upanisat22, wherein there 
is an account of the teaching imparted to him. by the sage Sakayanya 
-and the other is that of Ramacandra to whom,.according to the Yoga- 
“wasistha, the sage Vasistha, who was his contemporary, had expounded 
“the Adhyatmavidya. ^^ 4:35 - 


17. Op. cit, XI. 2. 15 to 5. 42. 
18. Op. cit. XI. 5. 43-44. : 
19. MBH. XII. 3. 130, 137, 138, 146, 148 153-54, ` 


20. Brhad. An Upa. III. 1-9; IV. 1-4. - a 
21. AIHT. p. 95. f. n. 5, p. 96 f-n's 5-13. | ` , 


22. Mai. Upa. 1-5. 
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{V.—Other accounts ‘in’ the’ Upanigads of Brahmanas approaching 
=: Kşatriyas for instruction in the Adhyatinavidya. چ‎ 4 


- - 10, It is remarkable that the instructors of all the Videhas except 
the first were Brahmana sages, there being Vasistha in the case of 
“Karala, Bhrgu in that of Vasumana, Yajravalkya in those o f Devarata 
‘and his “father, Pañcaśikha in that of Dharmadhvaja and Vyasa in 
‘that of his contemporary Janaka. It is therefore not proper to take 
-their instances as supporting the statement in the Gita as to the tradi- 
tion having been carried on by the Ksatriyas amongst themselves. 
‘There are however some instances in the Upanisads of the opposite 
-character i. e. to say, instances of Brahmanas, versed in the Karma- 
kanda but totally ignorant of Brahmavidya and Adhyatmavidya 
‘approaching royal sages for instructions on topics Ed the 
latter on the ground that they had been thinking about them, Thus for 
instance, there is: that of Pravahana Jaivali in the Chandogyo and 
_Brhadaranyaka®, that of A$vapati Kekaya in the Chandogya*4, that 
-of Ajatagatru. Kasya in the Brhadaramyaka and Kausitaki?s and that 
of Citra Gargyayani in the latter?s. These are no doubt stray instances 
“and it is not possible to determine with any degree of confidence in 
which age those Ksatriyas lived and whether or not they were in any 
way related to one another and who were their ancestors. What they 
-howeyer help to determine is that whereas many of the Brahmanas, 
though learned in the Vedas and accquainted with the sacrificial rites, 
were not able to solve the problems of metaphysics which others put 
‘to them or which arose in their own minds, Ksatriyas were able to do 
:30 at some period in the development of philosophical speculation. The 
fact that Uddalaka Aruni, who later on evolved?’ the famous Mahava- 
“kya “Tat tvam asi", which is one of the four such formulas on which 
"the Vedanta doctrine of the identity of the individual with the supreme 
“soul is based, who also established the equally important Vedanta 
“doctrine that which exists could not have been produced from that 
"which did not exist and that the reverse of it only can be true28, and 
-who acquired the miraculous power implied in the account of the Man- 


23. Chan. Upa 1. 8-9 ; V. 10. Brhad A. Upa. VI, 2. 


24. Chan. Upa. V. 11. : 

25. Brhad. A Upa. II, 1-3 ; Kausi.. B Upa. [NG ال‎ 
26. Kausi, B. Upa. LIE |... ور | ب‎ of 
27, Chan Upa: VI 5 ود‎ bue © < دج‎ pO م‎ mE | 
28. Op. cit. VI. 2. ean 07 ree 
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tha doctrine??- was once ignorant of the reason for and course ०! 
transmigration and of the Paficagnividya30, which formed -part of the 
Kárma-yoga and had therefore to: go to Pravahana Jaivali to learn it; 
and also of the true nature of the: Vai$vanaras!, for learning which he. 
had to'go to-A$vapati Kekaya: ^ Above -all,. it is very ‘significant that: 
jaivali reminds Gautama Uddalaka before instructing.him that the said .. 
Vidya had never before been communicated to the Brahmanas, the. - 
Ksatriyas alone having command over it in all the 7821011332, 


7. Concluding remarks. 


11. It is thus apparent from the above investigation that the asser- 
tions contained in stanzas 1-3 of chapter IV of the Bhagavadgita as to 
the origin and transmission of the Karma-yoga doctrine fora long 

period amongst the Ksatriyas alone are borne out substantially by the 
ancient Pauranic and Vedic literatures. The further assertion therein 
that some time prior to the time of Sri Krsna or to that of the composition 
of the Bhagavadgita the tradition had become interrupted also appears 
to have been borne out by the fact of some of the Janakas and Brhadratha ۰ 
being required to take instructions therein from Brahmana sages. 
Lastly, the inference of Garbe33 that this break must have occurred 
between the times of Buddha and Patafijali cannot be deemed to have 
been born out by the said evidence because King Brhadratha, who was 
instructed by Sakayanya, after he had renounced his kingdom according 
to the Maitrayani Upanisat, 34 must be the well-known founder of the 
Brhadratha dynasty and because even'the last of the Brhadrathas, of 
whom Jarasandha, contemporary of Sri Krsna was one had preceded the 
advent of the Saisunaga dynasty on the throne of Magadha, and ® 
Bimbisara and Ajatasatru of Magadha were the contemporaries of Lord 
Buddha. 35 The said inference also appears to be not well-founded when 
we remember that the time of decadence of the doctrine, which the 


aüthor of the Gita has been referring to, is one prior to the age of §ri 


29. Brhad. A. Upa. VI 3. 
30. Chan. Upa. V. 3-10. 
31. Op. cit. 11-24. 

32. Op.cit. 3. 3. 


33. Introduction to the German translation of the Gita, translated 
into English by N. B. Udgikar, p.33. 


34. Mai. Upa. I. 1. 
— 35. History of Indian Literature by Winternitz, Vol. I, pp. 474, _ 
324; Outline of Ancient Indian History by R, C. Majumdar, P 92. " 
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Krsna and, the Pandavas, who obviously lived long before Lord Buddha, 


That time. therefore goes beyond 11th to 15th B. C. at least. Which it 


i ithout going at length into thé 
e been.cannot be determined without 80! ۳ 
سرت‎ the Bhagavata religion, whose origin goes back to the age in 


which were composed some of the hymns in the 10th Mandala of the 


Rgveda, as:shown by me in my paper on that subject and on the origin ۱ 


of the Jain religion36. 


سح سج سے سے مت ہہ تا اہک لت 


36. Annals of the B. 0. R. I. Vol. XXIII. pp. 107-25. - 
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by 
Dr, P. T. Raju, PH.D., SASTRI, 
University of Rajputana. 


The present paper deals with the doctrine of psychosis, as upheld 
by the advaitins. Again, it deals, not with all kinds of psychosis, but 
only. with that involved in ordinary perception. Psychosis further is 
to be understood in the sense of the normal function of mind, not in 
that of the abnormal. In short, this is a paper on epistemology. - 


In spite of a healthy realistic epistemological attitude on the whole 
in their doctrine of illusion, the advaitins give also a psychological 
explanation of perception. They are not prepared to treat the object 
of illusion as a mere object of imagination, not even as an óbjéct 
remembered, but as an object having a peculiar kind of existence called 
the anirvacantya or inexplicable. Yet they say that, in perception, the 
JUrtti of the internal organ (antahkarana) goes out to the object and 
takes its form, which is known as the object. Again, when the ques- 
tion is raised about the relation between the yrtti that assumes the form 
of the object and the object whose form is assumed by the vrtiti they 
-say that it is fadatmya, which, when properly translated, would mean 
identity in self or essence. Hence it becomes difficult (0 understand 
how a psychological process can be identical, even in essence or atmyam, 
with the object, which we regard as physical. Hence some amount of 
psychologiom appears to have entered the epistemology of the advaitin, 
"which one may find unjustifiable. dE 


1 But this unjustifiability is only apparent; for no one would say, 
that the problem of truth does not have its psychological side as well. 
Perception involves the workings of the senses and mind; and so the 

. admission of the role of these psychological. processes would not turn 
one's epistemology into psychology. The advaitins themselves are not 
willing to turn their epistemology into psychology, as shown by their 

-theories of illusion. 3 ۱ 


3 What could they mean then when they say that the : vrtti takes on 
the form of the object? Are we to understand that there is an object 
with all its qualities existing independently of the vriti, and is contacted 
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by it for taking the form? Indeed, the advaitins are not clear on the 
point. Yet their realism obliges them to say that there is an object 
independent of the ۰ 


Should we then interpret the vrtti as taking an objective form 
rather than the form of an, object? In the former case, the form is 
psychological but with an objective intent; and in the latter case, there ' 
is already an object with a form of its own to be assumed by the vrtti 
different from the object and itsform. We know that the qualities 
supposed to belong to the objects do not completely belong -to them 
and that the qualities, though attributed. to the objects and not to the 
mind, are not completely independent of the mind, So if the object 
with its qualities is, in a sense, a product of the mental process or | 
vrtti, it would be less untenable to say that the vrtti assumes an objec- | 
tive form than to say that it assumes the form of an object inclusive | 
-of its qualities. For, if the object, in some sense, is a product of the | 
-vrtti, in that sense it cannot be independent of the vrtt and so far it | 
‘would be unreasonable to say that the vrtti assumes the form of the | 


“object, which is other than itself. 


But if the form of the object is not other than the vrtiti, the very 
‘foundation of realism would be lost. If this objection is true, we 
should have to say that the object with its form exists independently of 
the vrtti and the vrifi assumes the form of the object. 


1 How then is realism to be ‘defended, while admitting the role of 
"Fri? The advaitin’s answer can be found in their doctrine of the 
‘dream. In the dream the vrtti divides itself into the subject and the 
‘object. The subject possesses the dream body, and through it sees the 
"dream object. And solong as the subject passes through the dream, 
he does not feel that itis a dream and a mere fabrication of mind. 
“But when he comes down to the .waking state, he realizes that both his. 
“dream body and his dream objects were the products of his mind, that 
is, of its ۰ ; 1 न 
Bets 
The importance of dream for epistemology has. not yet been fully; 
recognised. The feature of dream that is of significance in this con- 
_ nection is that, though the objects are products of the ,17ء‎ so long as 
the dream lasts they are not experienced as imaginary and subjective, but 
“as independent of the dream subject and. affecting it in spite of itself. 
- That they are not independent of the mind is realized by us only when 
we.come out of the dream. Nay, there is something more; not only 
>the dream object but also the dream subject is a product of the ०४४५ 
‘and both are the products of the same vrtiti splitting itself into the 
subjective and the objective poles of dream experience. And this fact 
is realized by us when dream is transcended. Tne dream is subjec- 
! ‘tive not from the stand-point of the dream subject but from the stand- 
-:point of that of the waking consciousness. the mind of the waking 
l ‘Subject then is the unity of the dream subject and dream object. : 


+ 
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„n; ¢/Gan-jwe-explain waking experiences also ina similar way? The 
advaitin holds that we can.and should. Just as the underlying unity of 
the.duality of the dream subject and dream object is realized by us in the 
vriti of the waking subject, the unity underlying the duality of the 
-waking subject and its-object can be realized ata still higher level, which 
has therefore to be postulated. A spontaneous vríti breaks itself up 
into, the subjective and objective poles of experience at the waking level 
also. Just as the underlying unity of the dream duality cannot be 
generaily realized at'the dream level itself, the unity underlying the 
duality of the waking consciousness cannot generally be realized at the 
‘waking level itself. This is an implication of the-vrtti's spontaneity. 
‘That is, if the subject of the waking consciousness knows that its mind 
is creating the form of the object, then the object will cease to be a 
perceptual object and becomesan imaginary one. When we say that the 
‘urtti belongs to the subject, we do not mean that it is worked by him 
deliberately, but that it works through him. 


The vrtti and the antahkarana to which it belongs are generally 
regarded as belonging to the body, the subject, the person or the centre 
-of experience. But there are serious ambiguity and vagueness in all 

these expressions. The very word antahkarana is misleading. It means 
;the inner sense: but inner to what? we tend to jump to the conclusion 
that it is inner to the body. It was this tendency that led to the location 
of the mind in the pineal gland, the heart etc. For a simiiar reason the 
.Naiyayikas treat mind as atomic, capable of flying with infinite Speed 
from sense to sense within the body. But we should not forget that, 
according to the advaitin, mind is vibhu (all-pervasive) and not limited 
to the body. Then how can an all pervasive entity be inner to the body? 
It. would be truer to say that the body is inner to the mind or antahkarana. 
Here. again we have to say that just as a self-same mind comprehends 
‘both the dream subject and the dream object, a self-same mind 
.comprehends both the subject and object of the waking consciousness. 
. also. RR 


It is this spontaneity of the vrtti and transcendence by th e antahkarana: 
of the physical body, with which the subject is generally associated, that 
enable the advaitin to retain the objectivity of the object of perception 
and its independence of the subject associated with the body. That is, 
the subject associated with the body is not free to give whatever form it 
likes to the object, the form is given to the subject by the vrtti working 
through him. The objective existence of the object is forced on him: 


- he has no control over its existence; otherwise, perception would not be 


different from imagination. : 


We have next to ask the question if the vrtti working through a 
certain individual divides itself into the subjective and objective forms, 
and then appears to the individual asan object, why is that object seen by 
another individual as the same object seen by the first individual? To 
answer this question. we have then to postulate not only a unity underlying 
any subject and its object but also a unity underlying such unities. 
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Such a unity of unities is postulated by. the Advaita in accordance with the 
Mandukya Upanisad. It is the cosmic person, which again has, like 
the individual, the three states of waking, dream and deep sleep, called 
respectively Virat, Hiranyagarbha, and I$vara. Virat is the cosmíc 
unity working through the individuals in their waking state; Hiranya- 
‘garbha is the same working through the centres 1n their dream state; 
and Igvara again the same working through the centres in their deep 
‘sleep, in which all the vasanas and samskaras lie latent. 5 


We may summerize as to how the advaitin retains his realism, while 
yet treating the objects as due to vriti. First, though the vrtti belongs 
to him, it is not worked by him, but works through him So it is: differ- 
ent from imagination, which is worked by him voluntarily. Vriti forms 

‘images, if by images we mean the forms possessed by the objects. 
Tt has, therefore, something in common with imagination. In fact, 
imagination also is a form of vrtti. But the peculiar objective: attitude 
we have in perception is lacking in imagination. In imagination, we 
do not feel that the object is forced upon us; but rather -we create the 
object with our imagination, which is a voluntary power. The writs of 
perception assumes a peculiar individuated form, not at the choice of the 
“individual; but even in spite of. him. Secondly; even the spontaneous 
‘yrtti of the individual assumes not merely an objective form or a form 
4owards which the individual adopts an objective attitude, but also the 
form of an object: which means that there is a factor controlling the 
activities of even this spontaneous vrtti, and is supplied by the princi- 
ples of Virat, Hiranyagarbha and 150313. 


So far as the spiritual atmosphere of the Advaita is concerned, the 
above account of the vriti is consisterit and reasonable. But one may 
ask: Why should the spontaneity of the vrtti of the individual be 
explained in terms of spiritual entities like Virat, Hiranyagarbha and 
iévara? One may as well say that this spontaneity is natural or due 
to Nature. But then this is a question of the spiritual versus the 
naturalistic views of the universe; and to answer it we have to go 
beyond the scope of the present paper. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


XIIL—TECHN;CAL SCIENCES SECTION. 
! zi È (44) INLIAN ART AND IDEOLOGY 
! a f 
SRI ASIT, K. HALDAR 


The historians and: art-critics of the West had to acknowle dge that 
«Indian art had fallen into undeserved neglect in the Victorian Era'and 
a true appreciation of its spiritual meaning was due to the work 
of three pioneers—E. B. Havell, Anand Coomarswamy and Dr. Aba- 
nindra Nath Tagore. As regards the apathy of the early European 
art-critics, Professor Wilkinson writes: “the main reason for this is. 
simply that Europe would not lift its heavy eyes and. look beyond its 
borders". (vide.‘Indian Art'-essays by H. G. Rawlinson, K, de B. 
Cordington, J. V. S. Wilkinson and John Irwin. 1948). Another 
reason for such misunderstanding, he points out, “it was difficult for 
the European to see with’ Indian eyes without Indian guidance. Indian 
paintings were accordingly under-estimated and misunderst ood.” 


`, Dr..Coomarswamy andj Havell were hardly unders tood by our 
Indian scholars of old generation and they. never could take their 
works as authoritative versions. Amonga few others, who took up 
their pen.in India, were those who looked at it as a part o f the. national 
awakening and as such found an opportunity to make the mselves known 
by advocating renaissance in Bengal. They in fact look ed at the outer 
fringe of Indian art and began writing on it ina scholarly manner 
without understanding much of its inner meaning and ideology. This: 
accounts for the utter negligence by our countrymen of the good work. 
done by Dr. Abanindra Nath Tagore and his pupils for over quarter of 
a.century. We now notice that some of our modern artists, (like the 
artists of.the early Victorian Era) have again begun to brush aside. 
the traditional art of India to achieve something new -by deliberately: 
imitating the Surrealist or Dada School of Art in modern Europe.. 
Tradition to these artists means imitation of the past and as such 
intrinsic value of the past experience lost all significance to them. 
When we praise Kalidasa we should know how much he. was indebted 
to Valmiki for producing his, epoch-making 'kavya'.. Indian art which 
continued for over two thousand years, up to the early 19th century 
in Cochin, Travancore and also subsequently thrived in the folk-art of 
Bengal up to the beginning of the 20th century, received a great blow. 
and lost its distinctive ideology and dignity in the hands of our so-called 
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modern artists and art-critics. After Havell and Coomarswamy, we have 
unfortunately got no one to throw more light on the meanings and vitality 
of traditional art and possibilities of its adoptation to suit the 
modernist’s outlook. 


If we, on the other‘hand, trace the development of European art, we 
would see that it continued for a long time (after Gothic and Byzantine 
period) developing realistic: aspect of. pictorial’ composition in a most 
scientific manner with multifarious Christian romantic conception. 
With the advent of photography and the two successive wars, the 
ideology of European art, painting and sculpture lost all its charm due to 
the scientific approach in all sphere.of life's activity. Europe left its 
pure form of art of painting long ago in Gothic and Byzantine art. A 
modern European art-critic, Maurice Dennis describing the ideology of 
some of the modern -art- of Europe -unwittingly defined pure form of 
traditional -Indian ‘painting and said, "a picture is å plane surface 


covered ‘with colours assembled in a certain order." Indian art does not: 


differ fündanientally, but: only when he advocates that it should: not 
convey any emotion,“ romanticism or traditional bias. - According to an- 
other art-critic of the West, Claude Journot, ”the painters of Europe 
have tried new experiments, taken lessons from the East and from 
Africa and turned towards the middle ages." 


According to Indian conception, a painting ’citra’ literally means . 


a creation which evokes surprise (‘aScarya’). Therefore it never meant 
to be a photographic likeness of Nature. Moreover to understand art 
of both Oriental and Occidental countries in their true perspective, we 
should know about their historical development and ideologies. Art 
developed along with the increase of interest in life and growth of 
culture. Art, like religion, therefore can never be devoid of life’s 
ambition and as such it is impossible to make it secular. Fundamental 
differences of Oriental and Occidental art therefore lies in their 
respective approach. Secular and personal art can- only appeal to 


cliques and like fashion can disappear, but a hieratic art unites a whole: 


Tace in one spiritual foundation. In this respect what Hindu- Buddhist 
and Christian art did to Asia and Europe can well be ascertained through 
their continual achievements of several centuries. Theinner significance 
of the religious form of Oriental art can be explained through their 
multifarious examples. Hokusai, a great Oriental. artist (of Japan) 
explaining the function of an artist said that he must identify himself 
‘with his subject which he paints ina spiritual sphere; and it should be 
an insult to credit him with observation; for to observe, implies a 
separation from that which is observed. It is likewise a test of art, that 
it should enable spectator to forget himself and to become its object, as 
he does in dreams. But this procedure is not really a short one. “Only 
when”, he said, “I was seventy-three had I got some sort of insight into 
the real structure of Nature; at the age of eighty shail have advanced still 
further; at ninety Ishall grasp the mystery of things; at a hundred I 


shall be a marvel and ata hundred and ten every blot and every line 


32 
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from my brush shall be alive." This mystic experience bears the *reality/- 
the Eternal truth, which has been explained in Hindu - Buddhist 
philosophy. Oneness of things was felt in ‘4kaga’- (space) .and ín. 
‘srsti’-(matter). Artist can feel oneness with the object ke depicts in 
his works, provided he can understand the symbolism and ideology which . 
framed the whole structure of our ancient Indian philosophy. S 


Indian, artists never ventured to copy Nature realistically .and 
therefore sometimes invented awe-inspiring symbols which a man could: 
hardly visualise through his senses. “In ‘Bhagavad Gita’, the Visva-ritpa, 
is an artistic conception of the ‘Virata-Purusa’—the infinity, ever-: 
‘expanding all permeating force,—the abstract and absolute truth. 
Symbols are concrete expressions, much easier to disseminate the 
spiritual value in human mind.. The ceremonial symbols of Pauranic 
types were evolved to convey more meaning. in a greater vividness. 
within a simple structure. ' Indian mythology with artistic symbolism 
‘can claim much scope for concrete interpretations, of human mind. 
Rossetti or Blake, however strong they may have been in their allegorical 
conceptions, they had to invent deliberately symbolism of their own: to 
express respective mental images through paintings. But an Indian 
artist can express such allegorical meanings in their work provided he 
can utilise symbolisms after understanding them from common ritualistic 
Objects, expressing multifarious aspects of manifestations of divine 
spirit. These symbolisms had sound meanings and were understood by 
the man in the street; but due to our secular form of general 
‘education and also for the unwillingness on the part of the 
‘orthodox priests to explain, their inner significance remained a closed 
‘chapter for us. Otherwise infinite variety of allegorical and abstract 
form of original paintings, with the back-ground of high-class scientific 
‘education of the artists were possible. If we have to live as a nation, 
we shall have to thrive just as other nations of the world with their 
Tespective cultural heritage and are genuinely proud of their distinctive 
art tradition and its ideology. Some of them are making experimental 
efforts to bring about a solution for a secular form or art. In all these 
"diverse outlook of the nations blossom variety of art-forms, just as the 
flowers of different land thrive in their own particular soil. Such unity 
in diversity can be traced all over the world in music, painting, dancing 
‘sculpture, architecture and also in languages, physiognomical character 
and dresses. We all can tolerate and understand their value and respect 
‘them. Similarly our own distinctive culture, which has got a great 
traditional background, cannot be ignored. ; i نا‎ 


All ceremonial symbols convey more meaning in a concrete way and 
With.greater- vividness than in any other verbal formulae. Symbols are 
languages much easier to understand and learn in order to express the 
‘spiritual reality through them. -Some aspect.of the divine can be clearly 
‘defined. In India such symbols (Mangalika) are to be found in abun- 

“dance. - ‘Sahkha’ (conch) “Cakra? (wheel) and eee (lotus) and 
*Vajra' (thunder) are constantly employed in both art and religion. 'Of 
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all symbols the wheel of a chariot, which is the emblem of all DIOS 
took great significance in both art and religion. ° The kings and ‘priests. 
were called” «Chakravarti'? Sorrows and pleasure of life -have “been 
constantly compared to a wheel movement. The chariot stands. for the 
psycho-physical vehicle as which or 2 which: according to our knowledge 
of-*who we are’ we live and move. - The steeds are senses, the reins their 
controls, the mind the coachmán and the spirit * (Atman ) the charioteer- 
(Sàrathi). Lord Krsna preached ‘Bhagavad Gita’ | standing on a 
chariot. Buddha turned his wheel 01. Eternal Law Divine. (Dharma). 
Tn early Indian art when making images of Buddha was forbidden, the 
wheel took its place to symbolise his dynamic teaching. Aesthetic and 
religious experience burst forth with an exuberance of manifestations 
through the symbolic representation of the wheel in ancient India. The 
“Syastika”, symbol (though invented. much .earlier than Hindu 
Buddhist civilisation) took root in art.and religion ast also came 
from the wheel pattern. In this. pattern the infusion of “Purusa! 
(energy) and ‘Prakrti’ (matter) is, expressed in two opposite curva- 
tures out of which all creation was possible. In another way, the 
constitution of worlds and individualsis compared to a wheel in India. 
We therefore find that early Indian art, in caves and temples, human. 
figures and numerous scenes of life carved and painted, bore this effect 
of the wheel, and a rythmic and dynamic wave persisted. It. can easily. 
be traced in the composition of sculptural. panels and in paintings. |. A. 
warm current of mystical consciousness, the forces of the ‘wheel of life’, 
can. be observed in. all Buddhist: Hindu. art. The swheel-order’, 
is evident. in :the circular composition, . the. gestures of the ‘Ksana-, 
bhahga' and *Ati-bhanga' poses of the human figures of Ajanta, in the, 
Baghi-caves, Sanchi and Bharut paintings and sculpture. The curve. of; 
the limbs and poses of the figure apparently. indicate the wheei-movement; 
which was ultimately. adopted ‘in. all Hindu Buddhist art of the 
Asiatic countries: Khotan, Miran, Tarfan to China, Java, Cambodia, 
and Japan, ‘through’ the infusion of the Mahayana Buddhist religion, 
in'early days. : DI 020 7 ! 7 


-dı In this way, Indian artistswere rich in symbolical motifs in art and. 
not isolated examples ‘like Rossetti, Blake and few others to evoke: 
symbolical and spiritual meaning "deliberately. "१1७७१०६ India could: 
therefore afford to be visionaries and mystics. The central abstract and, 
spiritual aspect of all undifferentiated creatures of this earth have ‘been: 


defined by them through multifarious symbolism. The -central ; philoso- , 


phical ideals found definite scope in visual art of this country. ۰ We . cat 
find this ideology of Indian art through the analysis of the inner spirit 
of human mind and its nature as described by the Indian sages. Accord- 
ing to the. Hindu religion, which primarily aimed at philosophy the 
creative power of God Eternity is ‘Maya’ ultimately transformed itself 
into ‘Kama’ (desire) and.'Sankalpa' (determination), which are essen", 
tial aspects of all human activities. ‘Prakrti? (Nature) consists of three 
ل‎ N of virtues (Gunas) and all human beings are subject 
to their ifluence j, they remain active in the psychological sphere it 
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‘Sattva’-purity ; ‘Rajas’-activity and passion; ‘Tamas’-apathy and. dark- 
ness. es mcer 


According.to Bhagavad Gita, Sattva’, ‘Rajas’ and ‘Tamas? 
‘are nature-born-‘gunas’ (virtues), which bind fast in the human body 
:of which ‘Sattva’ forms its stainlessness, luminous and healthy .expres- 
-sion .bound by ‘attachment to. wisdom. Whereas, ‘Rajas’ having the 
nature of passion, is the source of the attachment to the thirst for li fe, 
that binds the dweller of the body by the attachment for action ; but 
Tamas’ born of unwisdom, indolence-and sloth. In other words, ‘Sat- 
tva’ attaches to bliss; ‘Rajas’ to action; and ‘Tamas’ having shrouded 
“wisdom is attached, on the contrary, to negligence. When the wisdom 
light streams forth from all gates of the body, then it: may be known 
that ‘Sattva’ is increasing. Greed, outgoing energy, undertaking of 
action, restlessness and desire these are born of the increase of ‘Rajas’; 
darkness, stagnation and negligence as well as delusion are. born of 
increase of "Tamoguna'. All artists and poets of our country observed 
these ideologies in classifying their art and literature. I had the good 
fortune of meeting the last of the indigenous ‘Pat’ artists (Folk artists) 


"of Kalighat (Bengal), who used to classify their works in the same 
‘manner. All paintings depicting Gods and Goddesses were classified by 


them as work of 'Sattva-guna'. Rajoguna type of paintings were gene- 
‘rally birds, animals, fish or a lady in toilet, etc.; and ‘Tamo-guna’ type 
pictures were unhappy married couple beating each other, a demon de- 
vouring a lady and such other hideous scenes. If we analyse theart of 
Europe through our ideology, all types of Biblical paintings including 
Madonna can be classed as ‘Sattva-guna’ type of work; all landscape and 
-portraits as ‘Rajas’ and all ultramodernist's experiments in art in Europe, 
which contained the element of pride and destruction, can be classed as 
“Tamas’ art. These reactionary art-forms obviously originated due to 
the two successive world wars. - 


We can now, according to the ‘Sanskrit Kavya-Alahkara Sastra’ 
divide these three elementary virtues (gunas) in nine different types 
of Rasas ‘Bhavas’. 


Sattva-Guma essentially contains the following three virtues:— 
(1) ’Santa-rasa’ (the quietistic) which brings peace in mind with the 
philosophical outlook on life; (2) ‘Karuna-rasa (the compassion) evoked 
through the death and calamity of the fellow-beings; (3) *Vatsalya-rasa' 
(affection for all creatures). 


Rajoguna contains:—(1) ‘Vira-rasa’ (the heroic expression and 
‘courage with which people fight for their country, patriotism, charity and 
all other works containing ethical morals; (2) ‘Srhgara-rasa’ or ‘Adi-rasa’ 
(the Tender ). which evokes love in man and woman essential for 
biological reproduction; (3) ‘Hasya-rasa’ (provoking laughter and 
humour), 
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In Tamo-Gnna we find :--(1) *Adbhuta-rasa' (surprising and un-. 
balanced element in our mind) ; (2) DUC M پچ‎ disgusting) ;. 
(3) ‘Raudra-rasa’ (the fearul expression ). These three Rasas are all 
psychological unsophisticated and primitive expressions of a child or a. 
cave-man. It contained anger, pride and destructive elements. No 
artist can therefore escape from the above mentioned ‘gunas’ and १015095? 
whether he prefers modernist ideology of Europe or spiritual abstractness. 
of Indian Art. Valmiki wrote about them in his epic ‘Ramayana’ ex-. 
plaining the aim and object of his ‘kavya’. 


The Artists of ancient India never considered that reality of 
existence. is based on its apparent seed of origin. It went further to. 


the absolute—the centre-point of the wheel of life. Inoneofthe Ajanta. ' 


frescoes a wheel of life is depicted in which all aspects of human -life 
and activities are shown between the axles of it. 


With the abstraction of various aspects (gunas) of the life-expres- 
sion, civilised man invented many symbols and patterns of art. Of course, 
such symbols depend upon the range, depth and exactitude of his 


‘apprehension. He should have an analytical power to discriminate and a. 


trained mind and habit to hold the sequence of individual definitions in 
thought and imagination, compare them with each other, determine just 
where and how they focus sharp and clear meanings, ideals and attitude.. 
Whe following chart may further explain it:-— 
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Sativa: 


Rojas: 


Tamas 


Imagination, ४. e., bringing 
person can only possess s 
normal phenomena and realise 
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the image within. A very sensitive 
uch a faculty of experiencing para- 
the supreme truth of “Self” 


(Atma). Psychic phenomena—phenomena of the soul are 
revealed to him. 


Focussed towards worldly activiti 


All works of art done out of imagination, subjective, 
objective or abstract which: bring peace. 


gains. 


: Representing unbalance of 


es and bringing materialistic 


All works of'art with commercial objectives: landscape and 
portrait paintings included. 


tions. 


mind: vague, inchoate representa- 


All art of primitive immature imagination, and perception. 
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(45) THE ORIGIN AND EVOLUTION oF GEYA NATAKAM- 
by 


Mr. P. SAMBAMURTI 


Concerts heard in India can be classified into :— 
1. Those belonging to the realm of pure music; and 
2. Those belonging to the realm of applied. music. 


In the former, music is enjoyed for its own sake, irrespective of the 
ideas contained in the sahityas. A krti like Koluvaiyunnade in Bhairavi 
raga is enjoyed because of its admirable musical construction and the 
tana style of development. -When Vina or Nagasvaram is played: we 
enjoy the music-in all its fullness. Instrumental concerts are concerts 
of pure music. Gānarasa or aesthetic pleasure is the feeling experienced 
on such occasions.: In concerts of applied music, the music serves as a 
vehicle حول‎ the effective portrayal of the ideas contained in the sahitya. 
The music in combination with the sahitya produces the desired rasa. 
In applied music, music is used for a specific purpose. Music herein is 
only a means to an end and not an end by itself. Through instrumental 
11096, solo or orchestral, it is possible within certain limits to create 
the nava‘rasas and feelings like loneliness, forest life, detachment from 
the world; affection: mystery, repentence, tenderness and devotion. The 
Geyanatakam or opera-belongs to the sphere of applied music. 

- _ Concerts belonging to the sphere of applied music are ‘many, The 
Katha. Kalaksepam , of. the South corresponds to the Kirtan of the 
North; this.and the Bhajana provide examples of concerts. of sacred 
music. Inthe purana pathanam, the verses are sung to wellknown 
ragas like Keddragaula and Anandabhairavi and they have a mass 
appeal, ‘The Nrtya Natakam.inclusive of the Bhagavatamelanatakam, 
Kuchipudi Natakam, Kuravanji Natakam, Yaksagana and Kathakal i come 
under applied music. Bommalattam (Puppet Show), Nizhalattam 
(Shadow Play), Terukküttu (Vithi Natakam .or the Street Drama) 
are instances of folk plays wherein ` music plays a prominent ‘part. In 


0 7 
~ 
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Kummi, Kolattam, Pinnal Kolattam, Kaikottikali, gobbi, garba and Rasa 

some of the finest specimens of folk music can be heard. Recitals of 

Ballads, Warsongs and performances of martial music come under 
2 ۰ 

concerts of secular music. 


Concert Parties are of the mobile or stationary type. A. Nagas- 
"aram Party performing before a Deity in a temple procession, a 
tévara bhajana gdsthi following the deity on such an occasion, a 
military band performing while marching are instances of mobile 
concert parties. A party of musicians performiag in a concert hall 
and a dance performance in a theatre are instances of concerts of 
stationary type. Bhajanas when performed in mandirs or temples on 
Fkada$i and other sacred days furnish examples of stationary concert 
parties. Bhajana parties going along the streets singing sacred songs 
furnish examples of mobile concert parties. These are concerts which 
can be given in open air and concerts for which a hall with good 
acoustics is required. The Sahgita Mahal in Tanjore is an ideal 
concert hall. When one performs there, he is reminded of the pleasant 
acoustics of the famous concert hall Gewandhaus in Leipzig in 
Germany. There are open air theatres in Ginjee and other places in 
South India. 


The Natakam or Drama, Nrtya Nataka or Dance Drama and 
Géyanataka or opera are popular in all civilised countries. In the ` 
nataka, the interest is principally in speech and action. In the Geyana- 
taka the interest is in speech, action and music. In the Nrtya Nataka 
the interest is in speech, action, music and dance. Music is an 
integral part of the Geyanataka just as dancing is that of the Nrtya 
Nataka. 


Natakas and Nrtya Natakas have been in existence from ancient 
“times. They were staged either in properly constructed theatres or in 
ihreates improvised for the purpose. In a drama, the presence of 
musicis just incidental. On account of its literary value, a Nataka 
is also read and enjoyed. Recitals of Natakas are also given. In the 
Geyanataka, the music forms a vital part of the play. The fullest 
enjoyment comes only when we witness an opera properly enacted and 
“with proper musical accompaniments. On account of their musical 
and literary value sometimes even recitals of Geyanatakas are given. 
Not infrequently a Bhagavatar takes up an opera and gives it as a 
musical discourse. His problem is simplified since the required songs 
and verses are there ready for him. In the history of Indian 
“Music, Geyanatakas come after the Nrtya Natakas, though strange it 
may seem. Geyanataka as an art form can emerge only when the art of 
music has been developed to a high degree of perfection. The art of 
dancing loomed large in ancient times. The terms Sahgita in early 
times connoted Gita, Vadya and Nrtya. It is only in later times, that 
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with the-development of Music we fined the art of dance tre ted: 
separately and Sahgita taken to mean Gita and Vadya. Almost all th 
standard works written on music till the veginning of the 14th centu 7 
had chapters on dance. The later works written on 52۳12 dealt ithe 
music alone and not with dance. 3 be - 


The nucleus of. Géyanataka is seen in. the Gita. Govinda of 
Jayadeva. The Astapadi hymns of Jayadeva constitute ideal dance 
laksyas. Even now astapadis form the stock repertoire of prominent 
dancers. Works on the model of Gita Govinda like the Sivigtapad? of 
Sri Chandrasekharendra Saraswati and the Rümüstapadi of Ramakavi 
were written in later times. 


The first work approximating to a Geyanataka to be written in 
Sanskrit is the Krsna Lila Tarangini of Narayana Tirtha (17th 
‘Century). In this work, the songs intended for being danced to are 
few. Such songs have invariably sequences of jatis or rhythmical 
Mnemonics. The works of the later composer, Merattür Venkataraima 
Sastri (18th and early 19th Century) are all dance dramas. The great 
composer Tyagaraja (1767—1847) attended these dance dramas staged 
in Merattür and later developed the pure Géyanataka. The Ge&yanataka 
reached perfection in his Prahlada Bhakti Vijayam and ۵ 
Charitram. The former in an opera in five acts and the latter an opera 
in one Act. The $lokas, padyas, Cürnikà and the darus (Varnana daru, . 
Svagata daru and Samvada daru) figuring in these two operas make 
them highly enjoyable. 


The Nandanar Charitram ot Gopala Krsna Bharati is a typical 
‘opera in Tamil. Works like the Ramanatakam of Arunachala Kavira- 
yar (1711-1776) and Bharata Natakam of Muthuramakkavirayar may 
be produced as operas. : 


The Geyanataka is an indivisible music drama. Shorn of its music, 
the play will lose much of its charm. There is no prose. Beautiful 
songs and verses abound in them. Every character sings and acts his 
Or her part. As the creation of rasa is important, only rakti ragas 
capable of producing emotional effects are used in Geyanatakas. The 
talas used in them are of the simpler variety. Rare ragas, complicated 
talas and difficult sahgatis have no place in Géyanatakas. The patra 
Pravēśa darus of Bhagavata mela natakas are absent in Geyanatakas. 


Whereas in Géyanatakas,"lassical music of a vivid character with 
‘an occassional sprinkling of folk tunes 5 used, in Yaksaganas 
Kuravanji Natakas and Terukküttu, folk tunes predominate. T KT he 
‘sahityas of songs ın Geyanatakas are simple and straight. heir 
Meanings are readily understood. The choral accompaniment is a. 
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ity 1 a : in Geyanatakas.. A properly, consti-. 
ty in nttya natakas but not ın تا‎ : ; - 
A esa, capable of producing 2332ھ‎ oN an brc = 
:xcelle [ iment. . kha gitas (overtures) can 1 
excellent accompaniment.. Mu gita ee Unc a 

nposed for Geyanatak To writea good Geyanataka one. 7 
composed for Geyanatakas. To write: ) نر ےت‎ 
be a poet, cor i t. student. of psychology | human. 
je a poet, composer, dramatist, stude SY, M 

i — making, have capacity ior 6 

nature, possess gifts at melody making, 1 
हाव ताठा and conceiving musical dialogues and an CR. 
finally possess, the sense. to: perceive how the. whole thing will s کت‎ 
when produced on the:stage. This accounts for the paucity of 
Geyanatakas. . 
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(46) AIDUKA حير کت جا‎ 
by Pais 


Dr, PRIYABALA SHAH — ^. ; a 


The word Aidüka is explained in Amarakośa as ggg "ges 
ऱयदन्तन्यस्त-की कस म्‌. (2-2-4) that which has bones in its interior. „Monier 
Williams Sanskrit—English Dictionary equates  Aidük4 -with 
Buddhaidüka and compares it toa Buddhist Stipa. The late Dr, K. P. 
Jayaswal also in his “History of India (150 A. D. to 350 A. D.)”, - while 
discussing the passages from Mahabarata (Vanaparva Ad. ۰190 (۰ men- 
tioning Aidūka takes it to mean a Buddhist Stūpa. rT 


This identification, however, cannot be accepted in the light of the 
description of Aidüka given in Visnudharmottara (Khanda IIL, Ad. 
84). This Purana (circa 500-700 A. D.) after describing different 
deities as various aspects of Vaisnavi Trimiirti in the preceding 
adhyayas, devotes a whole adhyaya to its description. - This description, 
which I shall discuss later on, leaves no doubt that Aidüka wasa 
Brahmanical structure of worship. It would, therefore, be interesting 
to find out the origin or proto-type of Aidüka in Vedic literature. 


: The explanation of the mistaken identification of Aidüka with a 
Buddhist Stipa must be sought in the probable similarity of their 
Shape. The origin of stüpas is traced to the tumuli or sepulchres 
‘raised over the dead and containing the relics of the dead. (History. of 
Indian and Indonesian art by Dr. A. K. Coomaraswamy, p. 30). 

As I mentioned in the beginning, according to - Amarakosa,‏ ے 
Aidüka means a Kudya which has bones in its interior. This goes to‏ 
prove that Aidüka and stüpa had similar purpose. We should, therefore,‏ 

-try to find out whether there is anything resembling tumuli or, sepul- 
-chres in Vedic literature. | g : 3 


In Satapatha Brahmana, we find discussions _about various things 
¿Pertaining to Smagana or burial mounds. As this isa matter bearing 
on our subject I quote below relevant passages from that work pertain- 
ing to the disposal of the dead. = : s 
२07 uc وو‎ me irm à PECIA T سل‎ el e) SE 
अथास्मै कल्याणं ممیت‎ अथास्मै श्मशान Hater | TEI प्रज्ञान वा ` 
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ag: ۱ देवाश्रासुराश्रो भये प्राजापत्या दिच्वस्पधेन्त । ते देवा असुरान्त्सपत्ना- 
न्भ्रातृव्यान्दिग्म्यो5नुदन्त तेऽदिक्काः पराभवंस्तस्मादा दैव्यः प्रजाश्चतुः खक्कीनि are. 
शमशानानि  qdds या agd: ग्राच्यास्ट्वद्ये ARATE तेऽनुदन्त ह्य 


apra: - - “ ¬ ١ 


eX vV 7 e 
अन्तर्धायो हैके निवपन्ति | देवाश्रासुराश्वोभये प्राजापत्या अस्मिज्ञो केऽस्पधन्त । ते 
देवा असुरान्स्सपरनान्श्राठृव्या नस्मा-ज्लोका दनुदन्त तस्माद्या दैव्यः प्रजा ٤٣ 
ताः श्मशानानि कुवंतेऽथ या miga: .عو‎ व्व॒सन्तीहतानि ते Fi 


त्वद्यस्त्वित्‌॥ 
1 . Julius Eggling translates the above passages as follows— 


"They now do what is auspicious for him. They now prepare a 
burial place E for him to serve him either as a house or a 
monument’ (K. XIII Ad. 8. B. I. Vol. 44. Page 421.) 


‘Four-cornered (is the sepulchral mound). Now the gods and the 
“Asuras, both of them sprung from Prajapati, were contending in the 
(four) regions (quarters). The gods drove out the Asuras, their 
rivals and enemies, from the regions, and, being regionless, they were 
overcome wherefore the people who are godly make their burial places. 
four-cornerd, whilst those who are of the Asura nature, the Easterns. 
‘and others (make them) round, for they (the gods) drove them out 
from the regions’ (S. B. E. Vol. 44, p. 424). ees 


1 


Now. some bank up (the sepulchral mound) after covering up 


"(the site). The gods and the Asuras, both of them sprung-from . 


Prajapati, were contending for (the possession of) this (terrestrial); 
"world. The gods drove out the Asuras, their rivals and enemies, from 
this world, whence those who are godly people make their sepulchres, 
50 as not to be separate (from the earth), whilst those (people) who: 
are of the Asura nature, the Easterns and others, make their sepul- 
: chral mounds) so as to be separated (from the earth), either on a. 
basin or on some such thing'........(S. 8. E. Vol. 44, Page 429). 


(The translator takes the word ‘Cami’ to be a shallow stone basin 
‘or trough, either solid or consisting of masonry (bricks) in the manner: 
of stone-lined graves). s 


From the above passages of Satapatha Brahmana the following three: 


` points may be noted :— 


.. ,(1) There were two types of Šmašānas, one used by Daivyahl: 
Prajah and the other by Asuryah Prachyah Prajah. 


7 
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(2); The Sam$ana or, the tumulus of the .Daivyab.Prajah was 
= ` four-cornered (चतुःखक्ति) while that of Asuryah Prácyàh- 
127 ^ ec round (परिमण्डल) | य: zy 


fi 


(3) The. remains in the Daivyah Prajah type were placed 
۲ ‘directly on the earth (अनन्तर्हितानि) while those in the 
: Asurya type in ‘a basin or a Camü: (अन्तर्हितानिः ते arai) 3 


These points clearly show that the Satapatha Brahmana recognises. 
two types or varieties of burial mounds-one of the Daivya people and 


the other of the Asurya people, easterners etc. 


Now the question arises who were the Daivyah Prajah and who 
were the Asuryah Pracyah etc. The Daivyah Prajàh can be easily 
identified with the followers of the Vedic cult. But who were the 
Asuryah Pracyah ‘etc? Eggling takes “Pracyah as distinct from 
Asuryah but we can take Pracyah as qualifying Asuryah also, and can. 
say that they were the followers of non-vedic cults prevalent in the 
Eastern parts of India. Now it is well known to scholars that there 
were many such non-vedic sects in Magadha and other eastern parts of 
India before the time of Buddha and Mahavira. In fact they were the 
forerunners of.the later $ramana sects, such as Jains, Buddhists, Ajivikas. 
etc. - As Prof, D. R. Bhandarkar says in his work, ‘Some aspects of 
Ancient Indian culture’, ‘the Sramanas were an unbrahmanised non- 
vedic sect of recluses. It also appears that the people of East India 
upto the 3rd cent. A. D. had a socio-religious fabric of their own.” 


(Page 53). 


If this identification is correct, we can Say that the Smagana or 
tumulus of Asuryah, Pracyah etc. was one which was used by the 
eastern people following non-vedic cults. In fact, we can say that the 


Smagana of Asuryah, Pracyah people was one from which the stüpa 


of Sramanas might have developed. This is proved by two details of 
its description given in Satapatha Brahmana vig. that it was round in 
shape and the remains in it were placed in a Cami or- a- basin. The 
Similarity of this type with stüpa is obvious. , LY 


The Satapatha Brahmana describes the Daiva variety as four- 
cornered. Visnudharmottara gives as the basis of Aidüka a Bhadra-. 
pitha which is also four-cornered. Thus the basic identity of this. 


form with Daiva 52225322 is quite clear. 


I must, however, confess that I have not suceeded in finding any- 
مد‎ of the word: Aidüka in either the vedic Mantras or the: 
Prahmanas,. , But the philological origin of the, word Aidüka would. 
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“connect it with the Vedic root fs to praise or worship. -Aidüka can 
be grammatically explained as $e स्तुती उलूका दयश्च (xt aler ) इति ۱ 
एडूकस्य इदम्‌ इति QER | 


:  Emay here mention that the word em also is derived from a root 
meaning to praise .viz. eg. Another: interesting point. in connection 
with Aidüka and Stipa is that both Amara and Hemacandra do not 
give the word Stipa in their Ko$as, while both give, identical definitions 
of Aidüka. Dr. V.S, Agrawala, however, regards Aidüka as 'an old 
Prakrta word for terrace derived from Elüka or. Edüka meaning 
‘raised terrace’. In the text of Ray Paseniya Sutta edited with the 
commentary of Malayagiri, by Pt. Behardas the reading in the text of 


R.P. is एल्यु ‘while in the ‘commentary of M. is age Spee کی‎ 


It is explained by the commentator as Dehali—'the threshold ofa 
door or a raised terrace in front of it according to M. Williams, 
Aidüka and Eliya can, no doubt, phonologically be connected but the 
meaning of Eluya or Eduga is not identical with that of Eduka as 
given by Amara aud Hemachandra. A word which has a connotation 
similar to that of Aidüka mentioned in R. P. is गोलयसमुज्जय meaning a 
round casket. The casket contained the thigh-bone of a jina as relic 
जिणसकहा. lt is said in the same text that this 33 is.an object of 


worship for Suryabha god, and other gods and goddesses (R. P. 
pp. 224-25). So Eluya of R. P., to its author's mind at least, is not 
the same word as Eduka of Amara and Hemacandra. If the Eluya 
of R. P. were the Prakrt form of Aidüka meaning a receptacle con- 
taining a bone-relic, Hemcandra at least should have given the 
meaning of Dehali in his Abhidhana Cintamani or Anekartha 2, 
So I think that in spite of phonological similarity, we should,: for- the 


present, regard the Prakrt Eluya and Sanskrit Aidüka as two different 
words or merely homonyms. - 


:' So if we can ignore the absence of reference to the word Aidüka 
in early Vedic. literature, we may say that Aidüka refers to` the 
tumulus of the followers of the Brahmanical cult, just as'stüpa refers 


to that of Sramana sects. The word must have come into vogue when 
righ = 3 
these 52225202 structures must have become also places.of worship. 


The Sma$àna provides another link also. The ‘description -in 
Visnudharmottara which starts with a: Lihga in thé centre of its 
Bhadrapitha, as we shall see presently, clearly shows that though the 
Aidüka which finds place for all the principal gods and cosmic elements, 
is in-form basically a linga, a symbol of Siva. The association of Siva 
with $ma$ana is well known (पिठृसञ्मगोचरः Kumara Sambhava’ Sarga 
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s glo. 77): This- association might have been responsible for the- use 
ofthe word Aidüka for a structure sacred to Siva and as the concept, 


f Siva developed into a god signifying the whole cosmos and harmo- 
s 11 duatities or contradictions, so his symbol linga was subli- 


nizing 2 E ۳ ; 
mated from being an image of a phallus into a symbol of the whole 
cosmos. 


Now let us consider the description of Aidüka as. given in 
Visnudharmottara (Khanda 3 Ad. 84). The first thing, that is men- 
tioned, is its Bhadrapitha.. It (i.e. Bhadrapitha) is furnished with 
four beautiful stairs corresponding to the four directions. This 
bhadrapitha is surmounted by two other _bhadrapithas. On the third, 
a linga form should be placed. This liga should not be accompanied. 
with the Rekha. In its middle should be raised a four-sided 
immovable (Dhruva) staff, Above it there should be thirteen bhümikas. 
i e. floors. On it (i e. the thirteenth Bhümika) there should be a 
rounded staff. This should be decorated by a medallion representing: 
inits two halves, the sun and the moon. 


The thirteen bhimikas with the amalasaraka represent the fourteen. 
worlds. : The lihga represents, of course, Mahegvara.. The rounded 
staff represents Pitamaha, while the four-sided staff represents the 
god Janardana i. e. Visnu. The three TT ا‎ To E the: 
Gunas probably referring to Sattva, Rajasand Tamas. The gunas are 
to be known as the three worlds ° containing the movable and immov- 
able objects (Trailokya-sacarácaram). Below the bhumikas (floors) 
but above the liga, should be placed in the four directions the Loka- 
3135م‎ carrying .$ülas in their hands. Their names are Virüdha; 


Dhrtarastra, Virüpaksa and Kubera. All of them should have the, 


dress of the sun and should wear armours. They should be adorned 
with ornaments, Viradhaka represents Sakra, the lord of Devas; 
Dhrtarastra, Yama—the leader of the worlds; Virüpaksa Varuna—the 
lord of waters; and Kubera is the lord of the Yaksas., 


. jn the first verse of this adhyaya, itis stated that by the worship 

of Aidüka the whole world is considered as worshipped. This probably 
signifies that Aidüka represents some sort of cosmic form embracing 
all things. This interpretation is supported by the fact that Aidüka 
finds place for all gods and the whole Trigunatmaka world. 2 


|. The vedic origin of Aidüka which I have suggested above would 
justify its inclusion in V. D. because, if it were a Buddhist form, it 
could not have found a place in it. We, however, find the word. 
-Aidüka used in the Buddhist Mahavastu to indicate a Buddhist sttipa. 
:As it happens in the case of other words like Caitya etc. this word and: 
;Aidüka also must have been used in course of time, in a general sense, 


as a synonym of stüpa. 
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Tt would be appropriate to consider at this point the verses. from 


the Vanaparva (Ad. 90) of the Mahabharata. They are as follows— , 


एडूका न्‌ पूजयिष्यन्ति वर्जयिष्यन्ति देवताः | 
शूद्राश्च प्रभविष्यन्ति न द्विजाः युगसंक्षये ॥ ६ 
ग्रश्रमेषु महर्षीणां ब्राह्मणावसथेषु च | 
देवस्थानेषु चैत्येषु नागानामालयेषु >۰ 


एड्कचिह्वा TU न देवगृहभूषिता ॥ ६७ 


Three points emerge out of these $lokas— 


(1) Aidükas and Devatas are contrasted, 
(2) Aidükas were more numerous then Devagrhas or temples, 
(3 ) Aversion is shown to the Aidükas. 


Let us take the third point frst 


551 said in the beginning, the late Dr. Jayaswala takes these 
Aidükas to. mean Buddhist stüpas. He regards these verses of the 
M. Bh..as describing religious conditions of India in the Kusana age, 
in which according to him there must have been numerous Buddhist 
stüpas indicating prevalence of Buddhism and decline of Brahmanism. 
‘In fact these verses are supposed to lament this state of affairs. 

The first thing.to be said against this interpretation is that there 
is nothing in the verses themselves or their context to suggest a 
Buddhist or even non-brahmanical reference. Secondly, we might ask 
what is the evidence to suggest that these verses of the M. Bh. apply 
‘to the Kusana age? and thirdly assuming that these verses refer to the 
Kusana age, we might say that there is no reason to believe that 
"Brahmanism in its Saiva and Vaisnava aspects was in decline in: that 
age and that the Buddhist cult had become so powerful as to throw into 
background the temples of Brahmanicaldeities by its more numerous 
stüpas. If anything, there was a revival of vedic cult in the preceding 
Sunga period and there is evidence to assume that Saiva‘worship and 
Visnu-worship were as prevalent as Buddha-worship, if not more. i 


So, in my humble opinion, the aversion to Aidükas must مک‎ be 


explained by interpreting Aidükas as Buddhist stüpas. We might. nd 
some reasons for this aversion in their association with’ inauspicious 
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gmagana,—and in their uncouth shape which would suggest a magnified 
linga or remind one of a Smagana-mound. ro : 


' Tfhereis also another noteworthy point in the description given in 
V.D. The description of Lokapalas as wearing armours and dresses 
‘of northern style and as carrying $ülas would imply that the Aidükas 

robably were more or less influenced by foreiga uncouth styles. It is 
well-known to scholars that the Indian rulers belonging to foreign 
tribes followed not any particular cult of India but according to their 
inclinations worshipped Siva, Visnu or the. Buddha and built temples 
and stüpas in the styles which appealed to them. So the foreign Siva 
worshippers might have built Saiva 5ھ‎ in their own styles. This 
would explain the disparagement of Aidükas in the M. Bh. It may 
be that when these verses of Vanaparva were compused this strange 
‘aspect of Aidaka was repugnant to the orthodox “followers of Brah- 
manical cult and that they were alarmed at the rapid spread of the 
practice of building Aidükas to the detriment of artistic and auspicious 
"Devagrhas. But in course of time this aversion might have disappeared 
‘and the strange foreign features might have been assimilated ‘or 
"Brahmanized, so much so that by the timê of the Gupta age: they must 
have become so important a Brahmanical cult as to deserve a. whole 
adhyaya in V.D. The epithet prajahitakhya applied to Aidüka by 
V. D. is significant. It means ‘having the name of Prajahita’ ‘good of 
the people.’ This might suggest that there might have been other varie- 
ties of Aidükas and that Prajahita Aidüka was the approved type. 


Thus the verses of Vanaparva and the 84th ad. of the 3rd Khanda 
of V. D. give us a glimpse in the process of assimilation of religious 
elements which are in the earlier stages regarded as inauspicious or 
Strange but which somehow become popular and get a place in the 
Brahmanical cult. It is one more illustration of the assimilative nature 
of Hindu culture. 


Now let us take the first two points viz. the Aidükas and 5 
and Aidükas and Devagrhas. These two points can be treated together. 
They raise the issue whether the Aidükas were images or temples. In 
modern terminology whether they are sculptural or architectural? The 

_ Verses of Vanaparva imply that they were something of both, image 

and temple. The V. D. gives its description in the last'part of 

ratimalaksana, which is followed by Prasadalaksana,as if to suggest 
that Aidüka is something of Pratima and something of Prasada. 


Now if our theory about the origin of Aidüka viz. Vedic Smagana 
or tumulus, is right, we can say that it was primarily an architectural 
form containing a relic, but as the thing to be worshipped was hidden 
in the mound, it was the mound which got worship; the mound in the 
Course of time, symbolizing and representing the interred object of 
Worship, But the tendency of Indian religious art has always been to 
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Tos cen: Se 3 x g र 8 : 
Hecorate the plain surfaces of its architecture and this must have 
worked in the case of earlier plain Aidaka mounds or tumuli. ` We see 
from the description of V. D. that images and symbols of all sorts of 
‘gods find place on Prajahita Aidüka. Butits primary form seems to 


be a square with a flag-staff in the middle and an amalasaraka and a 
‘disc at the top. è 


The fact that the first thing to be placed on the Bhadrapitha is 
Lihga, suggests that Aidüka must have first passed from its original 
tumulus stage to the stage of being associated with Siva. I am almost 
tempted to suggest that the worship of Siva in the form 0 f Lihga has 
something to do with Aiduka, and though the phallus theory is 
generally accepted, I would venture to suggest that the word Linga 
“should be interpreted as a Cinha ( एडूकचिह्वा ) and that Aidüka with 
‘or without Liga was the Cinha of the god of 6108585112. 


: According to Dr. V.S. Agrawal ‘an actual specimen of edüka 
monument having three terraces and Siva lihga at its top has been 
unearthed at Ahichchatrà in Bareli district during the recent excava- 
-tions of the department of Archaeology. 
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(47) “A STUDY OF TEXTILES AND GARMENTS AS DEPICTED IN THE `` 
Kharoshth? DOCUMENTS FROM CHINESE TURKESTAN.” 


by 


SRI RATNA CHANDRA AGRAWALA, M.A, BANARAS. 


The discovery of Kharoshth? documents by Sir A. Stein at Central 
Asian sites (Niya, Endere and Loulan) some fifty years ago ushered - 
anew era in the history of the region. These documents}, mainly - 
written in Prakyt of N. W.F. Provinces, are a store house of infor- 
mation regarding the political, social, administrative, economic and. 
religious conditions of Chinese-Turkestan in the first three centuries. 
after the death of Christ. “It seems strange that ruins far away in the 
barbarian north, overrun by what Hindu legend vaguely knew as the. 
‘mythical ocean of sand’ should have preserved for us records of 
everyday life older than any written document (as distinguished from 
inscriptions) that have as yet come to light in India 15012.” 


The documents at our disposal are mainly of a secular nature, 
dealing mostly with disputes and decisions concerning lands and pro- 
perty, complaints to the king by ordinary people, deeds of. purchase 
and sale, collection of royal taxes, agreements between private indivi- 
duals, presents, sending of royal envoys and messengers, instructions 
from the king to the state officers and some occasional references to the 
Buddhist monks and the sahgha. The whole record is available to us 
inthe shape of small wooden tablets, some leather fragments, silk 
Pieces and a few paper manuscripts too. 


I. Materials of Textile goods. 


skt. rna, Iranian varna or varnava, Avestan vardna [ Bailey, BSOS, 
XI, p. 793]. 


(ii) Hemp i. e. shamna (doc. 318)=N. Pers. sam. (Burrow, 
BSOS, VII, p. 787), skt. Sana, Hind? sana [cf. samyo in £ A I, 


Eee m. o. d سے ہنی بے می‎ ad Be St Eh aa 


Numbering 782 in all. Ofthése 764 were published in three‏ لے 
volumes, [See abbreviation 7] of KI, and 18 in BSOS, IX, p 111-25.‏ 


= 2 A. Stein, Ancient Khotan, (1907), Oxford, p.-369.- 


e 
£ 70100 sO 
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p.128; sani and ۵ in A Skt-English Dictionary, 1899, Oxford, 
p. 1063 by Monier Williams]. 


(iii) silk. The documents refer to different varieties and colours. 
of silk.as:—- . ns : r कं A 


(a) Pata. Interpreting the word pata asa “roll of silk” [Trans ; 
Language, p. 102], Burrow refers to similar views of Dr. Liiders. 
[Textilien in Alter Turkestan, APAW, 1936, P- 24 ff]. But, Prof. 
F. W. Thomas: (BSOS, XI, p. 546-7) interprets the same as “perhaps 
a muslin-cloth” (cf. Act. Or. XII, p. 62 note 5), similar’ to Tibetan. 
kha-biags. The Nanaghat cave Inscription of Naganika too refers to 
300 patas. [Sircar D. C, Select Inscriptions I, 1942, Calcutta, p. 188]. 
A first century A. D. silk strip from Tunhuang with a Brahmi ins- 
cription on it records a pata forty gishti3 in length [Stein. A, Serindia, | 
1921, Oxford, p. 701-4]. A Kharoshth? note on a silk piece found in 
the Lop Nor region and deciphered by Sten Konow [Sino-Swedish 
Expedition reports, Vii, | cited in BSOS, XT, p. 549] actually reads. 
pada. 


: (b) Yirka or Sirka of doc. “No. 697, interpreted by Stein (as. 
cited in. KI, IIT, p. 308) ‘as representing chinese. word from which: 
were derived greek (npwov and our silk, is still quite obscure. / 


0+999 (doc. No. 316; 318). 


‘ ‘Dr. Lüders, op. cit., p. 30 (as cited by Burrow in Language,’ 
p. 108 and by Dr. V. S. Agrawala in IHQ, 1951; XXVII, p. 15-7) 
identified prigha with skt: průga of Mahavyutpatti (232. 26) and 
explained it as “flowered silk”. Dr. W.B. Henning [Transactions of; 
the Philological Society, London, 1945, p. 150-7 cited’ by ۰ Agrawala,. 
ibid] thinks that prigha denotes “a monochrome damask or unicoloured 
figured silk". He also: referred to variants in Mahavyutpatti as průga, 
frhgw and prnga ۰ pimga of doc. 416, pimgha of doc. 264; pisanga 
pingaih of Bana's Harsa Carita; prhga of the Fan-Yuts'ien-tyu-wen 
quoted 25 -Agrawala, op cits, p. رما‎ Pašto prang, syric. UW. :prng, 
BSOS, XI, p. 782]. Archaeological. discoveries in China. and Central: 
Asia have brought = light silk damasks in numerous colours of Hair 
age | ا‎ 7. H. Descriptive Catalogue of Antiquities from 
Central Asia, 1935, Delhi; :p. 18, 20]. ` > می‎ न्य ique ee OS 

. (iv) Leather ie. chama. [doc. No. 17, cf. O. Stein in BSOS, VII, — 

p./78]-skt. chayma. Also according to Thomas (Act. Or. XII, Pp 46: 

note 3), churorma needs to be compared with skt. charma or wool. ~~ 


3. Some measurement, cf. aishtasya pata gishti shaparisa. 
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«s (v) Cotton. Thé documents do not: refer té any word for cottons 
or some such material though ‘cotton rugs and carpets i were found. at 
Niya and Endere [see Ancient -Khotan, p: 137,-374,: 1345. Serindia,- 
p. 221, 379]. 


“८ प्र 


II. Size of Textile goods.. 
Both monks (doc. No. 489) and laymen were fined in shape .of 
patas, the number of which ranged from 1 to 15 in case of the.former, 
and 30 in case of. the latter (doc. No. 345, cf. 41 patas as price of a 
woman). Perhaps patas were of some standard length and fixed price. 
Our documents [published in KT, I-II-III] fail to refer to the size of 
the Patas but as stated in footnote 3 above, shaparisa gishti refers to 07 
gishti as the length ofa pata. F.W. Thomas (BSOS, XI.p.547) 
equates gishti with dishti of our documents while A. Stein [Serindia, 
p. 702-3| takes it to mean 46 spans on the presumption that a silk roll, 
with a Chinese inscription. of first century B. C. onit5, records the 
width as 2’ 2”: (Chinese) and length as 40’ (Chinese) and that 46 
gishti were identicalé with 40 chinese feet. In fact the phrase should 
be taken as referring to 40 dishti [—dith? of doc. No. 589, 592; ۶ 
of doc. 415, 437—In Panini VI. 2. 31-there -is reference to dishti and 
vitasti together; also disht? in Kau$ika sūtra and commentary on 
Katyayana $rauta sutra as cited by Monier Williams, op. cit., p. 480]. 


Like patas other textile goods as kojavas, lastugas, rajis, urnava- 
ramde, thavamne or thavamnae. namatas; kavaji etc., were numbered 
with the exception of arnavajis, lastugas (doc. 728), kajahavamnaga 
and, favastagas. which were: all. measured in hastas? (ie. cubits; One ° 


hasta=18’). ۱ 
III. Dyeing and Printing 


-- The science and technique of dyeing and printing must have 
reached the zenith of eminence.as is evident from a combination of 
colours as ہے‎ RIT 


- -(i) White .16, $peta (No. 318) or $pedaga (Language, p. 21), or- 
$peti (No.. 83) =skt, : Sveta; Av..spaelita, spiti; Mid. Pers. sped’ 
(> VIII, p. 900); spytyy of an unpublished’ Manichaen Sogdian: 

ocument (Henning cited by Agrawala, op. cit., p. 16). 


7 4 _Of course skt, word karpasa (=cotton) travelled into Uiger 
ask’ ७7 (Bailey, BSOS, XI, p.779, also Bailey referring to another 


Word bapaysa Ie 


| E cf. BSOS, XI, p. 547 even for prices etc., of such rolls. 
6. A conjecture indeed; cf. Iranian distay [KI, III, p. 350]. 


7. cf. wmnamae hasta 5 in doc. No. 318. - 2 २22 225; 
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i Pamdura (doc. 660) is skt. pandwra | =white or yellow; cf. 
mae BSOS, er p. 781; J.C. Ray in JBORS, ZII, pt II, p. 226], 
Khot. saka ysidai (BSOS, VIII, p. 141, cf. p. 136]. 


(iii) Sümapru (doc. No. 650) or sawapru "vermillion", cf. Old 
Pers. sinkabrus [ Bailey, BSOS, XI, p. 782]. 


(iv) Yellow ie. pita or peta (doc. 318—skt. Pita, cf. Trans, p. 59 
note. Kasara (doc. 606) means the yellow robe of a Buddhist monk. 
It is identical with skt. kasaya, Toch. A. kashar [Language, p. 82; 
BSOS, XIII, p 389); Agnean kashar, | Kuchean_ kashara, sogdian 
karaya garment etc., as discussed by Bailey in 8505, XIII, p. 130, 
389]. ' 


(v) Blue ie. nila (doc. 318) =skt. nila. 


(vi) Red ie. rataga (doc. 318)=skt. raktaka [cf. Bailey, BSOS, 
XI, p. 782]. In connecting rayaga of doc. 660 with rataga we can 
well account that doc. No. 660 is a record of various varieties of patas 
as also opined by Bailey (ibid, p. 781). 


(vii) Red Blue i. e. nila rataga kigi in doc. No. 318. 


(viii) Kremeru (doc. 660). 


, Bailey (BSOS, XI, p. 782) compares the word with Zor. krmyr, 

Pazand xermera, Arm. karmir Hebrew karmil, Bud. Sog karm’yr, 

New Sogd. kirmer (=red), skt. kirmiras and thus opines that it 
؛‎ denotes particular colour as “crimson red”. 


(ix) Palagavarna (doc. 660). Varma isskt. varna, Av. vardnah 
12505, KI, p. 782, cf. Tavadia. J.C., Indo-Iranian Studies, 1950, 
"Viévabharati, I, p. 72], in the sense of “colour” [cf. also puspa varna 
in doc. 510, suvarna varna in doc. 511, khara varna in doc.. 318 etc.] 
Palaga has been interpreted to mean “variegated and compared with 
Mid Ir. pal of Zor. Pah., N. Pers. palang etc., (BSOS, KI, 0. 782). 


(x) Ass colour i. e. khara varna (doc. 318) =‘grey’ colour. 


^ 


(xi) Printed and multicoloured clothes were also in use as is evi- 
denced by phrases as chitraga lyokmana (doc. 318), chitrapatamae 


Lll m ILLA etant دص«‎ 


8. A demon's name in Mahabharata, III. 368 ff. as well 8 cf. 
Monier Williams, op. cit., p. 284 also referring to this word in 5 
Harsa Carita in the sense of “variegated colour". | 
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doc. 566). In Sanskrit we have citraka=painter and. citra- 
202 outed in picture (Monier Williams, op. cit., p. 227; cf. 
Citravastra, citranta of Indian literature as referred to in JBORS, 
111, pt. IL p- 227, vichitra patolaka of Lalitavistara, PBVB, p. 95, 


modern Indian Chinta=@jz]. 


IV. Art of Weaving and Embroidery 


The Kharosht? documents also refer to embroidered garments? cf. 
sujinkirla vidapa. and similar lyokmana of doc. No. 318. The form 
sujinakirta was compared with Arabic susanjird, N. Pers sozankard 
by Luders (cited in Language, p.131; BSOS, XI, p. 535-6) while 
र". W. Thomas (BSOS, XI, p. 535-6) disagrees: with Lüders and traces 
its derivation from skt. words, He refers to stécikarman, sücyas- 
raya karma of Brhat samhita and A$vaghosa's Vajrasici. for the . 
use of suci (=needle). 


- V. Carpets? and Blankets 


(i) Tavastaga (doc. 583), -tavastaga and thavastae (doc. 714) 
meaning “carpet” have all been taken as: Iranian words derived from 
taften [KI, III, p. 348; cf. Arm. 1. w. tapast and tapastak=mat; 
N. Pers. tabastah=fringed carpet as referred to by Burrow in Lan- 
‘guage, p. 94 and BSOS, VII, ۵. 512]. Bailey (BSOS, XI, p. 793) 
thinks that thavasiae=“ carpet cloth". The documents refer to various 
Sizes of carpets in cubits as 4, 6, 8, 9, 11, 12, 13. Fox 


. (ii) Lastuga, an object nothing very costly (lahu mansigara matra 
in doc. 184) was frequently sent as present. It was also a printed one 
(Chitrapatamae) in doc. No. 566. Burrow (8505, VII, p. 786) 
connects it with N. Pers. dastar (=towel, handkerchief) while D. C. 
‘Sircar with skt. Jastuka (=string, a-fillet, a child's top as cited in 
‘Select Inscriptions, p. 243, p. 243 note 2).° But from doc. No. 728, 
lastuga, [as-suggested in KT, III, p.366] is stated to have been? 
cubits in length.- Hence ‘any identification with a napkin or handker- 
chief does not seem to be plausible. It was perhaps some shawl or 
“Some such object [Act. or. XIT, p. 66 note 11]. 
. 9. For the discovery of textile pieces woven-in “warp rib", chain 
Stitch” “satin twill patterns etc., see Andrews. F. H., ap. cit., p. 19, 20; 


Magazine, London, July September, 1920, p. 6 f£; Serindia,‏ مھا 


a 10. For Central Asian carpet industry in ancient days, consult 
ور‎ Khotan, p. 134; Mcgovern. W. M, Early Empires of Central 
sta, 1939, Chapelhill, p. 53; Andrews, op. cit., p. 19. > 
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(ii) .Kajahavamnaga (doc.:583) was. some table cloth or. small 
éarpet, 2, cubitsin length. In the. existing document it is associated 
with a carpet 4’cubits long [cf. Language, p. 81 about Luder's.inter- 
pretation) En eae cess cv ٦ : a EE 


(iv) Kojava'!, kosava (also kusava in doc. 345, Trans, p. 66 note, 
Language, p. 1), need to be.compared with Pali. kojava=rug, cover 
with fleecy hair [cited in Rhys Davids's Pali Dictionary, p. 55 s. v. ka] 
or koyava of Jain literature (L. A. I, p. 129, p. 129 note 78). Doc. No. 
432 refers to while kojava. These objects were counted in numbers. 
Khotanese rugs [cf. khotamni kojava in doc. 583, khotani kojava in 
doc. 592, khotamni kojava-alena!? in doc. 549] were objects of fancy 
4n Chinese Turkestan. Kañcapaka, a variety of kambala in Arthasas- 
tra (Xl. 11. 100, cited in Language, p.80) which was identified by 
-Burrow (Language, p. 80) with kojava, was perhaps a name given to 

rugs made in Kucha country... 


(v) Akishdha (doc. 207) or agishdha (doc. 431-2) or agishta 
(652) or agishga (doc. 152), closely associated with kojavas, were 
perhaps blankets or rugs [cf. Trans, p. 28, note of doc. 154] p. 135, 
note of doc. 652; KI, 111, p. 329]. Avalika (doc. 575) and avale 
(doc. 431-2) too seem to have been of a somewhat similar nature [cf. 
skt. avaV/li=to hide oneself in; Language, و‎ 78]. ۱ ; 


- (vi) The Indian word kambala (=rug) being quite conspicuous by 
its absence in our documents, Bailey (BSOS, XI, p. 793) thinks that 
arnavaji (doc. 59, 83, 113, 385, 433,714) represented “the kambala 
cloth (?)". Doc. No. 83 refers to a white arnavaji. These objects 
were usually counted in numbers and itis only in a solitary record 
No. 83) that reference is made to such an object 8 cubits long. 


- (vii) Raji (doc. 655, 714) was perhaps somewhat approaching raza? 
X-quilt). 4mila-[cf. raji amila in doc. 655] in Jaina literature 
(PBZB, p. 149-50] was “made of fleecy hair" and its: use was prohi- 
bited for a Jain monk [LA], p. 129]. Also Dr. Jain [L.A 7, . p. 129 
note 75] refers to Silanka according to whom .amila- camel. . Since in 
doc. 655, the award of two raji amila was made, along with a camel, 
the fornier was perhaps, prepared. from.camel’s skin [cf. ushtra 
kambalas quoted in PBVB, 9. 97; covers made of camels and lion's 
SKIN مر‎ p وا‎ gg See = eee 


4 TL cf. Thomas, Act. XII, p. 54; O. Stein, BSOS, VIII, 
2p. 7785. Bailey, BSOS, XI, p. 793 interprets kosava as “Woollen cover’. 


Phrases ko (rarya) ko$ava 1 (doc. 728) and kuSava aadha (doc. 345) 
are quite obscure. 


‘Burrow [Language, p.77] feels ‘that alena ig “an epithet of‏ وت 
“rug or blanket—alayanai.e. rug for lying down in?”,. - ~ e‏ 
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i (viii) Namatals, namati, namataga. 2207760702, namamtae, namadaga 
meaning “felt” need to be campared-with N. Pers. namad, Pahl. namat, 
Pali zamataka, Anglo Indian numdah, Tibetan snam-mdah etc. Felt 
making was a prosperous and flourishing industry of Central Asia even 
as early as the times of the Scythians and the Sarmatians [cf. Mc- 
govern, 0f. cit., p. 52-3; Ancient Khotan, 0. 134, 410; Andrews, of. cit., 
19-20]. : 


VI.. Cloth in general 


Reference to pata, shamna pata and omna hasta has already been 
made above. Tavanaga, thavamnae, thavamnaga, (cf. thavanagamae, 
ihavamnamae, all refer to ‘cloth in general’ perhaps, cf. saka thaunal4 
—cloth. Burrow (Language, p. 94) feels that thavamnaga is derived 
from the Persian base taftan and tabam. Since in doc. 207, 149, 141, 
they are all counted in numbers as 3, 4, 6, 15, it appears that they were. 
perhaps of some standard size and dimension. Documents refer to the 
use of wool for these objects (No. 149, 318). ۱۹ (doc. 
149) was perhaps some cloth woven in the design of a mat (cf. Skt. 
kata—mat, Monier Williams, op: cit., p. 243). In case we associate it 
with kati, the phrase will denote a cloth for tying round the waist [cf. 
kata sataka of the jataka literature]. 


Astarana vastarana (doc. 439, 187) or astaramna vastaramna (doc. 
431)=“clothing and bedding" [for details see Thomas, BSOS, XI, 
p.536. Also pravarana vastarna in doc. 565 compared by Thomas with 
pravarana astarana of Kautalya's Arthasastra]. و‎ 


VII. Garmenis 


(i) Prahuni (doc. 318), read as prahoni by Burrow (Trans p. 59 
note), was perhaps some term fora stitched garment. Our document 
Telers to some. such as petavamnidaga kuvana prahunt, kharavarna 
Prahuni and kremeru paliyarnaga prahuni. Burrow (1505, _ VII, 
P. 514) derives prahoni from saka prahona—garment (Khotanese 
jrahona in BSOS, XI, p. 535, 786; BSOS, XIII, p. 121, 391; Actor _ 
XIV, p. 232; BSOS, VIII, p. 128). 
Por 
2207 Language, p. 30, 84 100; Ancient Khotan, p. 367; KI, IIT, 
P. 352; JRAS, 1934, p. 475, 


^ 14. cf. Language, p. 96-7; BSOS, VII, p. 512; BSOS, XI, p. 535; 
actor. XIV, p. 232; Trans, p.105; BSOS, VIII, p. 917, note 1 of 


P. 916; Trans, p. 27. 
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As. regards- kuvanal$ -prahuni, Burrow . [Language p. 84) seeks 
comparison with saka kuhamthaw( =chailapatta). : 


(ii) Chataga (doc. 505) is taken as identical with chhadaka and . 
chadaka { Language, ۰ ५0] meaning . “clothing”. It is certainly "an, 
object for being used as a garment for in the document it “stands in 
opposition" to a particular article of dress (cf. 13505, VII, p. 783] . 
1.e a ४०००४४ is designated as chhataga!$. 


(iii) Head dress. Veda [cf. China veda, doc. 353]=skt. veshta, 
Pali vethana or vetha [K I, HL, p. 344] =turban. 


(iv) Robes and clooks:— 


(a) Chodaga (doc. 19, 506, 722; chotaga _ in 316). They were: 
prepared (doc. 722) and demanded by ladies 2 exchange for some 
textile goods (doc. 316). We do not know whether ladies used them, 
or not [cf. choda or chola in skt.= jacket, bodice; chodaka or cholaka— - 
jacket, “Monier Williams, op. cit ۰ 402]. According to Burrow: 
(Trans. p. 144 note of doc. 722), chotaga-''coat". They were also 
given to slaves and servants along with meals and wages [ चोडग quar 
परिक्रय gaat in doc. 19; 1 81 ‘in doc. 506] = Central. Asian people 
used to wear long cloaks [cf. cinacolaka of Harsa charita, PBVB, 
p. 161; K I, IIL, p. 345]. 


"D. (b). China chimara (doc. No. 149) indicates chinese robes (Trans, 
p. 27; cf. civara, the dress of a Buddhist monk.as ‘cited BSOS, 7111 
p. 427; Language, ۰ 21; BSOS, VII,- p: 608). -It is not : certain- 
whether chimara has any connection with skt. cimi=‘“a plant from the 
fibres of which cloth is made” (Moiner Williams, op. cit., p. 398). 


3 7 x 


. (c) Kasarai. دع‎ Yellow robe of a Buddhist monk (doc. 606). 


i. (d) ‘Kavasi.(doc. 505; cf.:kavaji, doc. 581, 432). has, been Adenti-: 
fied with 6 [Language;. ۰ 82; BSOS VII, p. 783; Baliey. in; 
BSOS,XI, p. 795; cf. skt.. ४०००८० or kavasa--'armourt",. Coat:of mail’. 
in Monier Williams op. cit., p. 345]. 00 E ae 
EE سے‎ a ےس ےس‎ ee eae N ee L^ 8 2 تا ار‎ cte I ۶ 221 3. e D 

15. Itis interesting to note that in ‘doc. Nos. 272, 292, 236; 435;- 
‘pwvaia is used as an epithet ofcornto0.. Lo क = 


c-l 16. Chótaga of doc: 161 “seems to have no connection with. this 
کت‎ The former was perhaps the same as chotaga or chodaga: 
(10 e) me bow تا‎ fos ete ^ ۰ > 


lu روص لور‎ the disco می رہ رہہ‎ Gr یس‎ त D CIE E 
۷ 17. For the discovery óf some Khàroshthi-récords' wrapped up 1F. 
ancient armour textiles from Loulan, see Serindia, p. 379. = ۰۶ i 
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11: (e); Pothi Ekavara. (doc. No. 534).- QO. stein. .(BSOS; VIII, 
D 778) interpreted. the phrase as=“garments .made..of one of 
cloth” and that pota. according to .Halayudha Abhidh., II, 393 meant 
‘cloth? while varaka=cloak, stuff etc: (BSOS, VIII, p. 778," note 8). 
Burrow..(Trans., .p. 106) ‘puts. forth. its. meaning as ''pofhi;on: one 
occasion" [i. e. पोथि एक वर]. ५ ७० HARE Oum cep LU e 


(£) Puchhama (doc. No. 534), in O. Stein's opinion (BSOS, VIII, 


ie 777) “would correspond to-skt. puksama (gag) which seems to be 


“unknown. “In modern Eastern Turkestan, bodywma-knot, ‘bundle: as 
referred to byRadloff. Perhaps connected with that is potsh (pochhu)= 
‘Jong nightgown like garment worn by Kashmiris, when. made of 
cotton cloth is called potsh”. coe و‎ LETE FE 3626 %ऋ کک‎ 


(g)Chamri (doc. 714; chamdri, doc. 5272). In Bailey's. opinion 
(BSOS, XI, p. 793), the phrase=*chadar cloth," well compared with 
Iran. chadar, N. Pers. chadar (=cloth). Associated with. ۵ 


.(=trouser, as will be discussed later) it may refer to some ‘upper 
‘garment as opposed to lower one.. It does not.seem to be plausible 
1o agree with Burrow (Language, p. 89) who suggests to connect ‘with 


skt. candrakam (=ginger). 


(h). Karchi (doc. 357 i. e. 6 karchi kamuta). It is very interesting 
to compare it with. Av. 20700, Asi. kaereh (=furcoat). Thus the 
phrase means “trousers made of karchi material" [Bailey, BSOS, XI, . 
p. 794] but it is more appealing to take it as denoting both upper and 


. lower garment together. : 


(1) Garments for the breasts. 


Kamchuli (doc. 149, 318; kamjuliya, doc. 343) =skt. kaicika or 
Raticulika=bodice or jacket worn by the ladies. Such jackets! were 
made of wool (doc. 318), while unicoloured silk (doc. 318) and 


-hampen cloth (doc. 318). spetaprigha (doc. 318) is -the-same as 


SPytyy pryng of an unpublished Manichaen-Sogd. document [Henning 
cited by Agrawala, op. cit., p. 16). 


(1) Garments for the Waist i. e. kayabamdhana (doc. 149) لہ‎ 


= kayabandhanam. of the jataka literature [Mehta R. L., Pre-Buddhist 


India, 1939, Bombay, p. 262; cf. PBVB, p. 147; Serindia, p. 636-7 
about an ancient girdle from Miran]. . Se Rene ee 


(k) Trousers. पन्ना न سے سے ہے سے‎ eee 


© 18: Cf. chamdri Rammamta (714) asa parallel phrase: Tavadia 


(op. cit., p. 80-81). identifies karchi with modern furtd=shirts, u Ss 
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` or kamamta (doc. 272-714] have been compared with 
ی‎ kaumadai, kammada | =suthamna=trouser ; cf. BSOS, IX, 
p. 532, XI, p. 793 quoting sunthana of the Mahavyutpatti] meaning 
“trouser”. Thus Bailey disagrees with Thomas _who [J of Greater 
India Society, XI, p. 64] interprets chümdri as "jade" (cf. also Act. 
Or., XII, p. 46 note 3). 


Equally obscure is the phrase somstamni (doc. No. 149) which. 
has been suggested as an equivalent of Khotanese words for trousers 
[i. e. Bailey. BSOS, XI, p. 532 compares with süthamna]. The use of 
trousers was a typical central Asian device [see Mcgovern, op. cit., 
p. 48-9 for the introduction of trousers in other parts of the world and 
that too from central Asia [cf. modern sutthana— trouser]. 


(1) Miscellaneous garments and textile goods. 


(i) Churorma (or chrorma or chirorma were compared with Iran. 
Chirorma or chihravarma, old Iran. chioravarma (=facing covering 
veil, Bailey in BSOS, XI, p. 794). Burrow [Language, p. 90], on the 
other hand takes it as some “agricultural commodity”. 


(ii) Rotamna (or rotam) is closely associated with churorma, 
Bailey (BSOS, XI, p. 794) identifies the former with ro-dvanna 
derived from Iran. rauda-banda (=face binding veil; cf. N. Pers. 
ruy-band — veil). Bailey does not agree with Burrow's views (BSOS, 
VII, p. 787) and also those of his own propounded earlier in BSOS, 
VIII, p.913. But, since in doc. 387 rotamsna is measured in milimas 
and Elis like corns etc., it does not seem plausible to attach any impor- 
tance to Bailey's latest views. 


(iii) Sadi or radi) of doc. 431-2 has been taken to be the same as 
raji (of doc. 655, 714) by Burrow (Trans., p. 88 note of doc. 431-2): 
while Bailey (BSOS, XIII, p. 389 ff.) and Thomas (Act. Or. XIII, 
p. 79) prefer the reading sadi as equivalent of sag? of Jaina literature, 
Sata, fat? and $ataka of skt. texts etc. 


(iv) Pamzavamta (or pamjhavamta’ of doc. 316) or 8 ۰ 
(doc. 534) taken to be identical by Burrow (Trans., 0. 106 note) were 
made of prigha and wool in docs. 316, 534 respectively. 


(v) Vidapa was an embroidered garment (doc. 318). 
oS ےش‎ E م‎ EET 


19. cf. ladies and their dress printed in the frescoes of Miran 
. temple in Chinese Turkistan, Serindia 516-9; Sung Yun’s description 
about women-of Yu-tien in Ancient ‘Khotan, p. 170.. 
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(vi) Lyokmana was both embroidered and printed (doc. 318). 


(vii) Kigi (or bhigi) is referred to as some blue-red. (doc. 318) 
garment while Thomas (Act. Or. XIII, p. 72) suggests an identification 
with 01079 १-5 ۷ 


(viii) Urnavaramde (doc. No. 345), enumerated in association 
with some textile goods, was perhaps some garment made of urna 
(wool) but Rapson [K/, IJI, p. 335] prefers to take vartade (instead 
of varamde) and compares with vartataka of Lokaprakasa (ed. Weber, 
p. 98). 


(ix) Shoes. Kavaji namata (doc. 432; only kovaji in doc. 581) 
may be interpreted as “shoes prepared from felt”, Like kajava and 
kosava, kavaji may be taken as kavasi while kavashi in Fan-yu-tsa- 
"Ming (cited by Tavadia, op. cit., p. 84) and N. Pers. kafs both mean 
“shoe, slipper” (cf. Tibet kabasa cited by T'avadia, ibid; khapusa in Jain 
literature, LAT, p. 133; PBVB, p. 178). : ; 


(x) Ropes i.e. raju (doc. 288, 264, 534—skt. rajju) or rasanma 
(doc. No. 175, 345=skt. rasana, N. Pers. rasan cf. Language, p. 114, 
BSOS VIII, p. 786) were frequently sent as presents (doc. 288) and 
taxes (doc. 264)21. The text u rasamna (doc. 175) corrected as unu 
rasamna by Rapson [K],I, p. 70] may be taken as una rsaamna 
suggesting ropes prepared from wool. -In doc. 345, rasamna is associa- 
ted with namatas and urnavardam de. Burrow (Language, p.13) also 
suggests that vadhi (doc. 264) may be taked as “vardhr¥” —rope. 


(xi) Sacks. Goni (doc. No. 154, 207) needs to be compared with 
skt. gona, Pali gonaka, both meaning a “woollen rug". But the context 
of the Niya documents (No. 214) clearly indicates that it denoted some 
‘sack for the lucerne of horses’ [i. e. dui gontyammi aspi-stave, cf. 
Trans., p. 40]. In skt., goma or gonatari=sack [Monier Williams, Op.. 
cit., p. 367]. It is much more interesting to note that document 
0. 756 is in itself a silk bag with a kharoshthi note on it [cf. Inner- 
most Asia, 1928, Oxford, p. 223]. Bailey, (BSOS XI, p. 767) suggests 
that gua of an unpublished document from Khadlik may be traced in 
the goni ‘sack’ of Niya documents. 


20. Use of long boots by Central Asian people, Mcgovern, op. cit., 
P. 2,252; Ancient Khotan, p. 372. 


21. Cf. Tibetan documents from Chinese Turkestan about the. 
Collection of hair for rope making, JRAS, 1934, p. 504. Certain. 


haroshthi documents were found tied with gots’ hair, Ancient 
hotan, p. 238. 
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VII: "Use of Textile goods. et کہا‎ १) 
IT (i) As wealth and: poperty -] 00०. 149, 534,318; 345, 187] T Proper 
account was also maintained (doc..No..660.).. ) ti - Soe 


(ii) As media of exchange:— pot 
(a) Paying hire charges of a cámel (doc: 83) as arnavaj t. 
7 (b) Purchasing land, girls, women, corn?!, ۰ 
(लो Price of a girl partly paid in rugs (doc. 592). 
(d) Price of a women as 41 patas (doc. 32). 
(९) 90 land payed in shape of rugs ete. (doc.'579, 322, 


{ (1) Price of a kojava (as Sor 10 muli)222, ‘carpet 13 cubits 
j long for 12 muli etc. 1 : à 


(ili) As objects to be paid as taxes:— 


i. e. agishda, namata, kojava, goni, raju, kamumta, arnavaji, raji 
etc. (doc. 207, 714, 264, 382, 154). 


(iv) As objects of gifts and presents:—i.e., chhotaga, lastuga, 
-chinaveda, tavastaga, kojava, raju, pamjhavamta prighamaga etc. 


(v) As objects of debts and loans:—Debt of silk is recorded in 
doc. 35 [i. e. pata rna cf, vasanarna of Panini VI, 1.89 Varttika [cited 
by Monier Williams, op cit., p. 932.] 


(vi) As subsistence for servants and slaves. Both persons em- 
ployed on work charge basis (doc. 19, 403) and household slaves (doc. 
506) were given clothing along with food and wages (no wages for 
-Slaves in doc. 506). 


(vii) As objects fines. 


Referenceto fines of patas prescribed for monks and ordinary 
people has been made above. 


lici P VIUA MUT ee e E سی سے‎ 


* * 21. Note king's eagerness to purchase one kojava for royal | corn 
(doc. 448) cf. doc. 622. 


22. Wine to be sold for clothing and bedding (doc. 431-2): 


2227 1 muli being sith of a gold stater.[cf.doc;419 where 1 gold 
stater + 2 muli = 12 muh). ہک‎ CHE 
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p (viii) For binding of tablets:— : ce Wan ale 7 


Strings served the purpose 0 کس‎ wooden tablets in order to 
avoid unauthorized inspection. ibres or hair mixed with clay seals. 
have also been recovered. A Kharoshthi document, after being sealed 
afrésh was tied in yellow silk [Serindia, p. 229, cf. Ancient Khotan, 


p. 356]. 


(ix) As writing malerial: — 
(a) Leather—doc. Nos. 665, 349, 341, 371, 379, 376, 385, 387, are - 
documents on leather [cf. also chama pothi of doc. 17, Act. Or. XIII, 
p.78]. The.use of leather for writing purposes ‘must have led to the 
slaughter of animals on a grand scale. It is indeed strange that reli- 
gious ideas did not militate against the use of animal's skin for ‘writing: 
etc. (Ancient Khotan, p. 347). 


(b) Silk. Just like leather, silk too was utilised for writing letters 
and sending communications. Doc. Nos. 697, 708. 756 are rècords on` 
silk23, ین‎ E 


. (x) As objects of votive. offering: — 

- Some Kharoshthi inscriptions on finely woven buff silk streamers 
ftom Miran refer to tlie use of such objects for offering in temples: 
At the end of each of these is the phrase arugha dachhinae bhavadu * 
[Serindia, p. 495, 542]. Even a fourth century A. D. Chinese document 
on paper [Serindia, p. 379] records a tribute of various pieces of silk 
offered by a- certain barbarian. 


(xi) As objects of Export and Import. 


. The documents refer to Chinese goods [i e. china chimara, 
chinaveda] and Khotanese rugs [i. e. khotani kojava, khotamni kojava, 
khotamni kojava, alena] being used by people in the region of 


- Kharoshth? records. Not only that the early visit of Indian merchants 


On the borders of Western China is attested by the discovery 
of @ first century B. C. inscription in Brahmi script on a silk 
piece [Stein. A, Asia Major, Hirth "Anniversary Volume, 1923, 


P: 367-72]. "Indeed records on silk, both in. Brahmi and? KharoshthT 


cathe from ruined ‘watch stations along the ancient trade route -connecta 
ing Central Asia with China, Persia, India etc. ' FRE hs 
in 23... cf, For the use of silk for writidg in early centuries of B.C, 
लिप Journal of American Oriental Society,:{Lx1; 1941, p. 73]; also. 

inese documents on silk, Serindia, p. 700, 763, 681 cf. ibid, p.677: . 5 
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The documents under survey thus throw : good ‘deat of light on 
the dress and garments of slaves and servants, monks and laymen etc. 
Tt is interesting to note that slaves, who could own land and all sorts 
of movable property are no where referred to in the documents as 
wearing gala dresses either made of prigha or chitraga cloth. It is 
equally interesting to see -the monks being fined up to 15 patas?3(a), 
(doc. No. 489) arid prohibited from joining the posatha ceremony in 


à householder’s dress. Is it that the monks were not used to puting - 


monkish robes all the twenty four hours a day and that they were 
expected to be in the prescribed dress only on special ceremonial 
functions? It is very sad that the existing documents fail to refer to 
strictly royal articles of dress and decoration. It is only- from doc. 448 
that we know that a king showed great anxiety for the purchase of a 
kojava for royal corn. Also a certain queen accepted a carpet 13 
‘cubits long (doc. 431-2). Beyond this there seems to be nothing note- 
worthy to be referred to in this connection. 


This is in nutshell the account of textiles and garments as- 


depicted in the Kharoshthi documents from Chinese Turkestan. 
Foreign influences, both Indian and Iranian were rapidly working in 
the heart of Central Asia, in the field of textiles as is attested by the 
use of various technical terms denoting fabrics and goods. Nay, even 
Indian patterns24 of svastika and stupa have actually been found on 
‘textile pieces recovered from ancient sites of Niya, Endere and Loulan, 
In the words of A. Stein [Ancient Khotan, p. 334], “not only the 
sculptured and pictorial arts of Khotan, but also the more decorative 


branches of its textiles industry had from an early date received their 
models from India". 


- 23(a). cf. A Record of the Buddhist Religion by Itsing, transla- 
ted by J. Takakusu Oxford, 1896, p. 218-9, 67 ff about the dress of 
Buddhist monks in seventh century A. D. ; 


24. Also tapestry type carpet pieces resemble modern . Indian dart ~ 


{Andrews, op. cit., p. 19; Ancient Khotan, p.334]. Indians also on 


their part began to make use of prigha of Central Asia cf. Agrawala, 
op. cit., p. 16. | : : 
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ABBREVIATION S USED :— 


1, Language=T. Burrow, The Language of the Khargshth 7 Docu- 
ments From Chinese Turkestan, (1937), Cambridge. — 7 1 


2. Trans=T. سس‎ A translation of .the Kharoshthi Docu- 
ments from Chinese Turkestan, (1940), London, 


3. PBVB=Motichand, Prichina Bharatiya Vesa —Bhüsü, 
(Hindi), Prayaga. 


4. LAI=Jagdish Chand Jaina, Life in Ancient India as depicted 
in Jain Canons, (1947), Bombay. 


5. BSOS=Bulletin of the School of Oriental and African Studies, 
University of London. 


6. IHQc-Indian Historical Quarterly. 
7. Act. Or.—Acta Orientalia. 


8. KI I, TI, III—Kharoshth1 Inscriptions discovered by Sir A. 
Stein in Chinese Turkestan, Oxford, Vols T, IT, 111 (Text only). 


9. Only No. of the documents of K7 will be referred to. 
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(48) INDIAN Music 
by 


PRINCIPAL SHRI KRISHNA RATANJANKAR 


"'ftisa happy augury that music has come in for discussion in the 
sessions of the Oriental conference as a part of culture. In spite of 
the fact that music forms not only an important bul a necessary part 
of culture, that it is a part of the mental equipment of man it had been 
neglected by us in India so many years. May be, there were reasons 
for this unkind attitude towards the art. But now that we are recast- 
ing our culture once more and looking forward to some sort of cultural 
Unity among us Orientals, a cultural brotherhood between nations and 
between races, inclusion of music in our discussions is a very hopeful 
index of our success in our efforts. Is not music after all a universal 
language? Music deals with the prime medium of communication 
between man and man, I mean the human voice and its sweet mov- 
ments up and down, which touch the very soul of the listener, just as 
the sweet smell and sweet look of a flower, the soft touch of a spring 
time breeze. - The sweet flower, the soft breeze, the sweet passage of 
music have all their own language which is understood everywhere. 
These do not need word of language to carry on their conversation, and 
as such, are of universal appeal. A good passage of music, a good 


painting, is a forceful and ever memorable dialogue on goodness bet- 


ween man and man. After all the aim, the effect of culture is a 
sympathetic understanding and adjustment of thought and action, 
getting into tune, so to say. Touching the senses, the sense of hearing, 
the sense of vision, the sense of touch with their respective sweet media 
un along way in bringing us together into an unbreakable brother- 
ood. 


What is music then? This is one ofthe words such as ‘ART’, 
‘RELIGION’, ‘POETRY’ that defy definition. The word music 15 
derived from the Greek mousike which is equivalent to the Sanskrit 
word Sangita expressing the corporate idea of musical recital 
playing of musical instrument and dancing, either taken 
singly or in group. These arts considered individually are called 6 
or gayana, vadya or vadana and nytta or nartana respectively. Gita 
stands for singing, vadya or vadana for instrumental music and 6 
for dancing. But taken together, all these arts are called 6 
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Thus song forms the basis of the art of music in India. The word 
music, however, technically refers more to expression of sweet. sounds 
ûn instruments than vocal music, if I mistake 101... This difference in 
the root idea of the art makes all the difference between the music of 
the West and Sangita of India. This is a fundamental distinction 
between the two. The emphasis on instrumental music has led wester- 
ners to invent a large variety of correctly tuned musical instruments 
of various sizes and shapes qualities and strengths of tone, utilizing 
all kinds of material capable of producing musical :tones. It has, also 
led them to develop the possibilities of poliphonic music, i. e. music. in 
which several tones of different degrees are sounded together; simul- 
taneously on instruments. ‘Ihe simultaneous sounding.of a number.of 
different tones is technically known as harmonisation and the effect of 
the music is called Harmony.. This Harmony is a basis of all music 17: 


the West. 


. In India and all over the East the human voice being the basis of 
- all Music no harmonisation was thought of. It is not possible physi- 
cally to, produce. more than one tone at ‘atime by one single human 
voice, unless it is cracked. Even in group singing the human voice 
cannot be expected to express pin-point degrees of correctness in 
pitch, necessary to fulfil the conditions of harmonisation. Instrumental 
music in the East is a reproduction of musical passages occurring in a 
song. In the case of instruments in which the strings are plucked by a 
plectrum and musical solids such as metal tubes, bells, China cups, and 
wooden plates which are struck by.a striker, rhythmic. patterns of 
various lengths and shapes set to music more or less to the composition 
of tones of a song are played. .Altbow and blow instruments. repro- 
duce.vocal music. All these instruments havea song.as their basis. 
Thus melody alone remains. the basic principle of all Oriental music. 
Melody as against harmony is a musical passage in which the tones are 
expressed one after another in succession and not simultaneously 
asin harmony. “The Orientals have developed melody almost to per- 
fection. Varna, Raga, Dhun, Jati, Naghma, whatever you may call 
a musical passage, is a melodic pattern in which a number of musical 
tones occur in succession, one after another. Arrangement of the order 
ofsuccession of these tones so as to make them musically effective 
demands a musical sense of high order. This : gives the passage all 
the müsical value it has. Reproduction of these by voice or on an 
instrument in an effective manner is another condition of the musical 
value of a melodic pattern. A passage of tones must be musical in 
itself and it must be rendered well enough so as td produce the desired 
وت‎ These two points refer to the ‘what? and ‘how’, the matter and 
vanner of music. Let üs examine a few examples here. 1 


ह he melodies, Jaijaivanti, Jauupuri and Bhairavi are known.to 
NG , astener of Hindustani Music. They: are all-intrinsically musical 
کت‎ 13 their correct rendering which makes. them living, turns them. 
~~ appealing passages of an Universal language. A composition of.: 
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musical tones can by itself be a thoroughly disgusting specimen. For 
instance a passage like this (illustrate S, M N R DH G S). Each 
and every one of these is a musical tone recognised as Svara of which 
music is made and yet however much we may attempt to render this 
strange passage musical it will succeed in defeating our purpose. 
Weeping, moaning, crying are. done in musical tones, but it is not 
music. A musical passage, on the other hand may be by itself highly 
musical. But the rendering thereof is at times so poor that it fails to 
make its desired effect and falls flat on the ears © ۶ the listeners. Me- 
lody alone if studied and practised well gives enough scope for musical- 
expression. Itis melody which leaves the musician free to express his 
own personality. He can make adjustments and readjustments in the- 
manner of interpretation and even at times the intonations of his me- 
lody on the basis of the general outline thereof. 


Whatever the nature or provenance of ancient civilizations. this 
much is certain that the oldest books of knowledge now available are 
the Vedas. We get our earliest information about the beginnings of 
our music from the Vedas. Whatever may be the age of the Vedas the 
knowledge they contain refers to things most ancient, almost going 
back to the beginning of civilization. 


Music, for us, is supposed to have been created out of the Sama 
Veda. This Veda is most of it RgVeda itself when chanted in more 
or less musical intonations. The human soul, wishing to speak out 
awakens the mind, which, on its part awakens the fire, 1. e. the energy 
in the body. The energy in the body goads the life breath stored in the 
Brahma-Granthi, the breath thereafter rises up by degrees through the, 
wind pipe and expresses the higher and higher degrees of pitch. 


A musical tone is called ‘Nada’. Our musicologists explain this 
word as follows :— ; 


NAKARAM PRANA NAMANAM DAKARAM ANALAM VIDUH 
TENA PRANAGNISAMYOGAN NADA ITYABHIDHIYATE. 


“The letter’ ‘Na’ stands for life breath, and ‘Da’ for the heat of 


the body. Thus by the co-operation of physical energy and life breath 


i.e. air, a musical tone is produced.” Considering the ancient times 
when the above loka was written it seems a rational explanation of 
production of sound. After explaining the causes of production of 
Nada, the ancient Pandits proceed to analyse the primitive attempts at 


musical expression. Arcik Gana or monotonic chanting, Gathik or 
bytonic, Samik Gana Tritonic and Svarantara or. quadrutonic. Arcik: 
Gana is chanting in one single tone, Gathik is chanting in two tones 


of high and low degrees of pitch, Samik is chanting in three tones of 
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different degrees of pitch and Swardutara is a fourtoned chant. It is 
not possible to define the actual intonations recognised in those ancient 
days which these four types of chantings refer to. We, however, find 
in some books on music an attempt at illustrating these in terms of 
modern intonations. It is true that we do even today hear such chant- 
ings in the course of religious recitals. Let me demonstrate these one 
by one in their order. 


{ 


5 ات یی“‎ *०००५००००१०७ قزرت‎ ००७०० +०० +५०७ ४००७ ०००७ ८५५५ +००७ ०००० ०००७ ५००१ ०००३ ०००० ९१५७७१९५७१ ००००० rvs een موہ‎ "५७७९७७७ 


MANGALAM BHAGAVAN VISNUR-MANGALAM 
MADHUSUDANAH 


MANGALAM PUNDARIKAKSO MANGALAM 
: GARUDA-DHVAJAH 


All this is chanted in one single tone. There is no transition low 
or high in this. 


‘A Gathik or two toned chanting will be like this: — 


PURNASYA CA-AVAHANAM KUTRA SARVADHARA- 
SYA CA-ASANAM 


SVACCHHASYA  PADYAM-ARGHYANCA 
SUDDHASYA CA-ACAMANAM KUTAH 


In this there are only two degrees of pitch between which the voice 
moves up and down, namely N and S. 


Samik Chanting is of three tones and is done something like this. 


RRR—RR SRR R GR RS 

MANO BUDDHI—AHANKARA CITTANI NAHAM 
RR RR S RR R G- RO RS 

NA CA SROTRA JIHVE NA CA—AGHRANA NETRE. 
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Se RTS RRS R R RG RRS 
-NA CA VYOMA BHUMIR—NA TEJO NA VAYUH 


PEERS i SCR RR G RR S5 
CIDANANDA RŪPAH ŚIVOSHAM SIVOSHAM 


Here there are three degrees of pitch, nameiy R,S and G. Let 
us now take the Svarāntara or four toned chant. The Sioka concerned 
is a benediction uttered by the wedding priest wishing well to the bride 
and bridegroom. 


ER RER RS. S =- M M.M G-R- RG‏ ۲ 01 طن 
ROSS SSS)‏ 


Vighne$a No Vighna Vidüra Kari — NirVighnaKarye Sakalartha 
Siddhih 


MEM CER ES C RRSO 1۷ M M GR RGR‏ لا 
IDE SS‏ 


Vighne$varo Vighna! Narega Püjyo Vadhü— Varabhyàm Subha- 
.mà Dadatu. 


. Whatever value these chants may have as regards their historical 
authenticity they are good enough to give us some idea regarding the 
primitive attempts at musical expression. The main object in setting 
words time measure and some sort of musical murmur was memori- 
sation of the subject matter of the verse. The Vedas, Puranas, Jar$a- 
nas are all written in verses. They were to be learnt by heart and 
hence the necessity of their versification. Even a child learning his 
numbers or rules of grammer chants his lessons in musical chants 
punctuated in time beats. 


The recitation of the Vedic Hymns was done in three movments 


of the voice ‘Udatta’, Raised, ‘Anudatta the lowered and 'Svarita! 


the circumflex. These movments were probably not meant. to be in 
any definite musical intervals as such. An ‘Udatta’ syllable was to be 
pronounced in a high pitch, without reference to any definite degrees 
of pitch in comparison to the other movments. The syllable in 
‘Anudatta’ was to be pronounced in a low pitch and a ‘Svarita’ syllable 
was to be pronounced with a slur roughly covering the high and low 
tones. Thus it seems that in the Vedic hymns other than those of 


the Sama-Veda there was no conscious attempt at a musical chant. ۰ 


was just recitation and no musical chant. 
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The Sama-Veda which is avowedly a Geya Veda, on the other hand, 
is a book of hymns most of which were from the RgVeda itself, which 
were chanted with a definitely musical expression. In fact, in order 
to make room for musical strains the ending vowels of the words of 
the hymns. were prolonged and even twisted into other vowels. I have 
already observed that our music is supposed to have originated from 
the Sama-Veda. In Sama Samhita we find references to seven degrees 
of pitch in the descending order, namely Krsta, Prathama, Dvittya, 
Trtiya, Caturthc, Mandra and. Atisvara. Krsta was the high: strung, 
Prathama was the first below the Krsta, Duitiya, the second below, 
Trtiya the third below, the Calurtha the fourth below, Mandra the 
lowest and Alisvara the extra tonal below the Mandra. There is some 
reference to some degrees intervening between these seven. Thus it 
seems we had already evolved a complete scale of music for the Samik 
Chants. غ1‎ 15 hardly possible to demonstrate this scale. The actual 
intervals are not known, nor is there anything on record which may 
help us to establish these intervals. The Sarira Vina or the corporal 
lute referred to in the Sama Samhita gives the places of these notes 
on the fingers of the hand where respectively the thumb is-to touch 
them for each degree of pitch, during the chanting, But there are no 
directions as to the sounds to be produced in the voice. 


These degrees of pitch were called Yamas. The notes of music on 
the other hand were called Svaras. and these were in the ascending 
order and called respectively Sadja, Rsabha, Gandhara, Madhyama, 
Pancama, Dhaivata and Nisada. There are intresting explanations 
of these names. 


In the ۸۶ 7۶, Siksa which is technically a book on phonetics, 
containing rules of pronunciation of the syllables Occurring in 
the Vedic Hymns, we find reference to the svaras I have just now 
enumerated. Narada tells us that GandhGra and Nisada are Udatta, 
Ksadha, and Dhaivata are Anudatta and Sadja, Madhyama- and 
Pajicame are Svarita: Just this bare statement and no explanation 
of it. Narada also tells us that the Yama known as Prathama. in the 
Samik Chant is the equivalent of the Madhyama of the Venu i. e. flute, 
Dvitiya of the Samik Chant is the Gandhara of the Venu, Trtiya the 
equivalent of the Rsabbha of the flute and so forth. But what was 
this flute like? What was its size? How many holes it had and their 
رہ‎ one from the other? These are questions which are yet to be 
Settled. 


“The Naradi Siksa is considered by some of our scholars as the 
oldest work which bears a reference to music. Here is an interesting 
topic which demands the attention of our scholars and musicologists. 
Which Narada wrote the Naradi Siksa and when? The mytholo- 
‘gical personalities of this name, the famous wandering minstrel of the 
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Heaven, the son of God Brahman can رت‎ have written a work in 
the comparatively modern Sanskrit.- Then again the work is properly 
on phonetics. There are at least a dozen and a half works known 25 
Sibsas, all on phonetics. Hardly any three ot these refer to music 
and its tonality so emphatically as this mysterious Narad? Siksa. 
All or most of the other Siksa Granthas have not gone _beyond the 
Udatta, Anudatta and Svarila. But the. author of the Naradi Siksa 
refers to Gramas and Mürchhanas. What was the purpose? Were 
the Samik Hymns to be sung in modes and melodies’ Bharata the 
oldest author on the science of music refers 5 Narada as one of the 
musicologists. Which Narada was this? Was it the author of the 
famous Naradi Siksa or was it the great mythological Narada? 
Going through the Narada Siksa one is almost tempted to feel that 
the chapter on music in the Siksa atleast if not the entire work 
might have been written by a later Pandit, even one posterior to Bha- 
rata and added to the Siksa. If at all the Saman Chants were to be 
elaborated in a musical strain why is there no further explanation 
regarding the melodies or modes in which : the Hymns were to E sung. 
Why has Narada stopped at just the mention of Gramas and March- 
hanas without explaining their application?  l'ortunately some of 
our modern scholars are making efforts to trace the history of our 
music back to Ka$yapa Narada and other ancient musicologists. Let 
us await their researches, 


Until we get reliable information regarding works that might have 
been written before the Bharata Natya Sastra we have to look upon 
this work as our first book of knowledge on music. The Natya Sas- 
frais an encyclopeadic work on the art of stage-craft, or Dramaturgy. 
The exact date of this work is not known but it is supposed to have 
been written in the beginning of the Christian era: Bharata devotes 
one or two chapters to music the singing and its accompaniments, as a 
necessary aad important part of the dramatic representation, and, only 
in this way he has dealt with saigzta. He calls his chapter on music 
Atodya Vidhih, i. e. instrumental accompaniment. 


Bharata in his chapter on music refers to even Suddha svaras and 
two Vikrti ones. The musical intervals are measured in terms of 
microtonal intervals known as rutis. Unfortunately Bharata and all 
the later musicologists whoa have propounded the Grama-Mürcchana 
and Jati theory seem to take it for granted that the exact measure of 
a $ruli was a matter of common knowledge and needed no explanation 
beyond pointing it out astheir being equal to the difference between 
the Pagicamas ofthe two Gramas the Sadja Grama and Madhyama 
Grama. These two Gramas were the basic music scales of the ancient 
system of Music. These were almost equivalents of each other, the 
only difference between them being that the Pañcama the 5th of the 
Madhyama Grama was slightly lower, i.e. lower by just. one’ Sruti 
than the Pañcama the Sth of the Sadja Grama. These two scales 
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were very common among the people and known to everybody and so 
was the interval between the higher Pañcama of the Sadja-Grama 
and the lower one of the Madhyama-Grama were and hence it was 
thought unnecessary ee any explanation. Bharata asks a question 
saying Nanu Sruleh Kim Pramanam?’ and proceeds to و‎ the 
process by which it is to be found. _He asks us to take two Vinas or 
lutes and tune them in the Sadja Grama as it was understood in his 
time. The intervals of the 2adja-Grüma were known to people and 
they could therefore tune the Vina i.e. fix its frets so as to produce 
the Sadja Grama. Having tuned both the Vinas in the Sadja-Grama 
we are further asked to put one of the Vinás so tuned aside and make 
changes in the other one according to his directions. The other 7 
in which these changes were to be effected was to be tuned to Madh- 
yama Grama by lowering the Pajicama to the pitch required for it in 
the Madhyama Grama. Having done this we have to convert the 
whole Vina into Sadia Grama again, but without touching the new 
Pajicama which we had tuned ‘on it for changing it previously to 
Madhyama Grama. The second Sadja Grama could be obtained by 
changing all the other frets 1. e. by lowering every one of them, Thus 
the whole Vina would come down by one Sruti below the Sad ja- 
Grama of the first Vina which was put aside just for reference. Then 
the next step is to turn the new Sadia Grama again into Madhyama- 
Grama by lowering as before, the Panchama by one Sruti and. then 
again this Madhyama Grama was to be converted into Sadja Grama, 
by keeping the new Pañcama intact, i.e. by lowering allthe other 
frets except Paiichama by one Sruti, Now in this third Sadja-Grama 
we will find that the Gandhara and Nisada of the changeable Vina 
have come down by two Srutis and have coincided with the Rasbha 
and Dhaivala respectively because these are two Srutis lower from 
their next higher neighbours. The Coincidence of the Rsabha of the 
Vina kept for reference with the Gandhara on the Changeable One 
and the coincidence of the Dhaivata of the reference Vina with Nisada 
on the Changing Vina could happen only if. Sruti is a definite unit of 
musical interval, not otherwise. 


Taking thus the Sruti as the Standard unit for measuring the 
degrees of his scale Bharata gives the following Sloka locating the 
Seven Svaras of his Sadja Grama in terms of Srutis. 


.CATUS-CATUS-CATUS-CAIVA  SADJA:MADHYAMAz 
PANCAMAH DVE DVE NISADA-GANDHARAU  TRISTRI 
RSHABHA-DHAIVATAU. 


Literally this , means that Sadja, Madhyama and Pajicama are 
€ach of four Srutis; Gandhüra and Nisada of two Srutis each and 
Rsabha and Dhaivata of three $rutis each. Actually it means that 

adja. Madhyama and Pañcama are each at an interval of four 
„tis from their lower . neighbours i.e. Nisüda, Gandhara and 
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Madhyama respectively, than Gandhara and Nisada are each at an 


interval of two Sruiis from their lower 


and Dhaivata respectively and Rsabha and Dhaivala are each at. three 


¥rutis from their lower neighbours il, Be from, Sadja and Pañcama 
respectively. Thus in terms of the numbers of Srutis these intervals 
are,counting them from Sadja upwards 3+2+4+4+3+2+4. The 
Madhyama Grama has all these | intervals except the Sth & 6th 
as the Panchama of this Grüma is lower by one T Sruti and Dhaivata 
will therefore be at four Srutis from Pajcama. Thus the Madhyama 
Grama will, be counting the scale from Madhyama itself upwards, 


3444244434244. 


These two scales were the basis of the ancient system of music, 
The melodies of the ancient music in India were called Jatis., The 
Jalis seem to have been certain tunes or airs which were commonly 
known all over through popular songs. Even today we have in popular 
music certain types of songs such as the Baul and Bhatiyal in. Bengal, 
‘Bana-Git, Bihu-Git and Bora-Git in Assam, Rasiya, Sohar, Birha, 
Goth Sawan, Hindola in .تا‎ P., Mand Mewada, Alhà in Rajasthan, 
Rawanmunia in Bihar, Dadaria in C. P., Garbiin Gujrath, Lawani, 
Powada, Abhahga in Maharashtra. Quite a lot of these songs are 
sung in tunes which are common, All together there may be about 
couple of dozen such common airs of Dhuns as they are called in the 
common parlance all over the country. Did the Jatis refer to these 
Dhuns? Jtis an interesting qustion worth investigating. Technically, the 
Jàtis were the music, the Dhwani-Svarüp, of the popular songs, of 
those days The music was analysed independently without reference 
to words and classified according to the Svaras occurring in them and 
their treatment, Their scales, starting and closing cadences characteris- 
tic phrases and their keynotes were determined. Most of these Jatis 
were named after their key notes, for example Sadji from 
Sadja, Arsabhi from Rsabha, Gandhari from Gandhara - etc. 
We have already seen the two basic scales of Sadja Grama and 
Madhyama Grama. Some of the Jatis were supposed to have. been 
‘composed out of the Sadja Grama and others from the Madhyama 
Grama. But the Jatis were not produced directly from the Grama. The 
Gramas did not give a sufficient variety of musical intervals for the Jatis 
to fit into them. These intervals were obtained by a process of key-modu- 
lations, i: e. by Shifting the Sadja from its place to the successive and 
lower degrees of the scale and this actually meant that the names of 
the successive Svaras, Sa, Ni, D MA etc.. were to be shifted to the 
successive lower degrees of the scale. Let me illustrate this point. 
Supposing the Bilaval scale, the basic scale' of the present system 0 
Hindustani Music, were considered as the Sadja Grama. This scale 
is almost an equivalent of the C Major scale of the Western. Music. 
Jt runs‘thus:—(S R G M P DH N S) These notes 
thus sung in succession make a certain musical effect. I shall now 
sing this very scale starting from the second note and ending it on the 
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octave of the second higher more RGM P DH N $ kR. This very 
scale sung in open voice now:— A AAA A A A A. = 


This second flight of notes creates an effect totally different and 
distinct from the one created by singing the scale from the first note to 
its octave. Let me sing these one after another now. क مت‎ 


“SRGMPDHNS RGMPDHN SA 
AAPA 0 ACA A ANAN ریم ار‎ 


. Thus by such key modulations a number of modes were. obtained. 
These. modes were known as Mirchanas. These Mirchanas are 
actually so many scales of music from which the Jatis were obtained 
with one AMrchana starting from each of the seven Svaras of the 
Grama there were seven Miirchanas in each Grama. Thus all together 
fourteen Murchanas were recognised for practical purposes. There 
was a third Grama called the Gandhara Grama and.its seven Mar- 
chanas. But that Grama seems to have gone out of vogue in- the: 
times of the ancient authors and they just make -a mention of. it, 
No melodies if any obtained from this Grama and its Mirchanas are. 
referred to in the Granthas. The Jatis of the Granthas have all their. 
origin in the two Gramas, Sadja and Madhyama and the fourteen. 
Mürchanas. ` The Mürchanas gave the flats and sharps of the Jatis. ,. - 

The Ragas which are today the basic idea of the comparatively: 
modern music of India were supposed to be evolved out of the Jatis, 
by means of certain modifications considered necessary for developing 
the melodies extempore and independently from words. T 


Bharata does not describe Ragas in his Natya Sastra. He gives: 
all details of Gramas, Mürchanas and Jatis, but does not say a word 
about the Ragas. : 


. Matahga who had flourished a few centuries after Bharata is the 
first author on music who has referred to the Ragas in their technical: 
Sense and defined them. ‘His work is known as Brhat-Des?. It is. 
‘Impossible to say when exactly the ‘Raga’ came into being. The word 
isa derivative of the root *Ranja' to please. In literature we: come: 
across the words ‘Anuraga and Viraga’ -which are the derivatives of 
the same root’ ‘Ranja’ as independant words. But the word Raga occurs 
in the context of something else, e.g. Gita Raga and Mukharaga 
When it means pleasing effect. It seems the word Kaga was in vogue 
in this sense only before it acquired its technical sense in the context 
of Music. Certain features of Jati which made particularly pléasing- 
effect were selected and developed musically. and were called Ragas. 

€ find’ that names of the Ragas were formed: from the "names: 
of the Ja/is themselves on the one hand, ani, on the other from the’ 
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style in which they were sung. There were distinct styles of singing 
which were known as G?tis, in which alone certain Ragas could be 
sung. These Gitis were Suddha, Bhinna, Gaud 7, Vesara and Sadharan 7, 
The names of some of the early Ragas were Suddha Kaiśika, referring 
to $uddha Gili and Kaisiki Jati, Bhinna Kaisika Bhinna Giti and 
Kaisiki Jati, Gaud. Kaisika, Bhinna Sadja Bhinna Paicama etc. 


Several authors after Matahga such as Nanyadeva, Parsva Deva 
Sarahgadeva followed Matahga's system and classified their Ragas under 
Gramas, Murchanas and Jàus. 


In the meanwhile the Muslim adventurers came into India and estab- 
lished kingdoms and settled themselves here. During the first few cen-. 
turies of their rule they had little time for art and culture. They were 
totally engrossed in building up and consolidating their sway over seve- 
ral parts of the country. By the time, however, that Sangita-Ratnakara 
was written in the thirteenth century the Muslim empire was established 
at Delhi under Allauddin Khilji. These Muslim rulers were most of 
them passionately fond of music and patronized the art though in 
their own way. Along with other indigenous things. they also 
accepted the music of their adopted country. Amir Khusrau, a great 
scholar and poet at the court of Delhi, was also a great patron of 
music. His contribution to the modern culture lies not so much in 
anything new and foreign to India that he is supposed to have intro- 
duced here as m the efforts he made to popularise the indigenous art 
and culture of India under state patronage, by modifying them so as 
to render them easily accessible to the common people. The great 
cities of those days were most of them military camps and what Amir 
Khusrau did was to introduce and popularise manners and customs, art 
and literature of India into the military camps. Thus the common 
Indianlanguage mixed with Persian and Arabic words and phrases 
became the language of military camps of Delhi and other places. 
Manners, customs, fashions, music and art resulting from a fusion of 
Indian, Arabic and Persian life and thought became common. 


The Sehtar was a made easy of the ancient Vina, tabla that of 
the Mrdanga, Qaawswal? was a Muslim adaptation of the Bhajan and 
Kirtana, the Prabandhas of the ancient Indian Music were modified 
and took the forms of Dhrupads Khyals. The Amir does not seem 
to have had time to look into the Granthas on music. He seems to 
have interested himself only in the practical aspect of music. He is, 
however, considered*responsible for a good many innovations in our 
music in its practical form. 


But a change also in the theory of music seems to have come in 
after Sarahga Deva. The system of key modulations seems to have 
given place to a new idea according to which all the flats and sharps and 
all the Murchanas or modes were brought within the range of just. one 
Octave i.e. Sa to octave sa. : 
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All the musical intervals, flats, sharps, natural, double flats and 
double sharps used in the melodies were collected and arranged one 
after another in an order of succession between the key note Sadja 
and its octave. This was done even before Sarahga Deva and hence it 
is that we find in Sangita-Ratnükara itself all the intervals which he 
used in his Ragas ranged in one single gamut. And yet Sàranga 
Deva does not seem to have got out of the Miurchanas. He defines 
his Ragas in terms of Gramas, Mürchanas and Jatis. Indeed, in some 
of his Ragas he refers to the Mürchana just to give the starting note 
alone of the Raga. The actual scale of the Raga was obtained from 
the Jati and the mere mention of a Jati should have automatically 
determined the Murchana because a Jati was itself derived from a 
particular Marchand. But Sarahga Deva makes a mention of the 
Murchana also.. Thus the Mirchana determines only the starting 
note. Some later Granthakaras have also followed him in this. 


The Grama Marchand and Jati system was abandoned and the 
Ragas now began to be classified by some musicologists under parental 
scales of Melas which are known in common parlance as Thatas and by 
others under the Ràga-Ragin? system. The latter was prevalent in the 
north. Thata-Raga classification became more popular in the south. 
It is very interesting to note that while, on the one hand, the Grama 
Murchanas gave us the idea of the Meia-Raga classification, the 
process of producing Ragas out of the Jatis,suggested, on the other the 
Raga-Ragin? process, i.e, the process of producing Ragas out of 
certain selected parts or Angas of a main broad Raga. 


-Ramamatya, the author of the Svaramela Kalanidhi who can be 
easily called the father of the modern System of South Indian Music 
seems to have been the: first man who made a list of full heptatonic 
scales under which to classify the Ragas in vogue at his time. All the 
subsequent authors of the South Indian system of music have followed 
Ramamatya’s idea of Mela-Raga classification and explained their 
Ragas under this classification. 


“In the north, however, opinion was divided. Some of our musicolo- 
gists here created the idea of classifying a group of melodies as 
derivatives of, or related to a certain Principal Raga. They selected 
Sıx melodies and called them Ragas and under the heading of each 
they put six other melodies more or less of a lighter type and called 
them Raginis. Tt is not possible to explain why a certain melody was 
allotted to a certain Raga as its Ragini because the actual musical ren- 
derings of these have gone out of vogue and are lost to us, there having | 

cen no notation system in vogue then and therefore no illustrations of 
the Ragas and Raginis in terms of musical intervals are available. 

Even today some sort of Raganga classification does exist in the 
modern system of our music, though we do not consider the melodies as 

agas and Raginis. The Kanhadas, Malars, Sarangs, Kalyans, 
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Bilüuals, Natas, Todis are classes of: Kags accordi, ع‎ to Ragangas. 
But the old Grantha classification of the Ragas and Kanui cannot be 
revived now for the reasons we have already discussed. | 1 he Thata- 
Raga classification appears to bea fairly reasonable classification, and 
our Ragas are grouped under. this system today. Having once grouped 
the Ragas under one common heading according to their musical intervals 
and calling that group a Thata we may further divide them into smaller 
groups according to the kagangas. Thus we have Yaman, ا‎ 
Suddha Kalyan, Hamar, Jaw, Hem as varieties o 3 Kalyan in the Kalyan 
Thata, $uddha, Alhaiya Yomani Deogirt, Sukla, Kukuhha, Latchaskh, 
Nata, Sarparda as varieties of Bilaval under the Bilaval scale, the 
Ragas of Khamaj Anga and Desa Anga under the Khamaj Thata and so 
forth.: The Ragas of Hindustani music of today are classified under 
ten scales. The scale gives roughly the intervals that are to be used in 

the Raga. Among the notes of which a Kaga is formed one is called the 
` governing note which has another note more or less concordent to it in 
the other tetrachord which supports the governing note. The governing 
note is known as Vadi and the supporting one called the S'amvad?. All 
thé rest of the notes are known as Anuvadis. In a. proper adjustment 
mutually of the Wadi, Samvadi and Anuvadis with due دو و‎ and 
accents rests all the art of rendering a Raga. Let me illustrate Raga. 
We shall take the famous Darbar? Kanhada. This Raga has the 
Svaras of the Asavar: scale which runs as follows. 


SRGMPDHNS 


All these intervals are used in Darbart Kanada. The governing 
note of Darbar? Kanhada is Rsabha and it is supported by Parichama 
which is the Samvadi Svara. The note Komal Dha occurs only in 
the ascenti.e.in going up the scale. It is omitted while coming 
down the scale. Thus it. is always NP and never DH P M, or 
NDHPM. This Raga is sung in the midnight when there is a 
Mahfil. “Tam notthis moment singing in a Mahfil and can be excused 
for singing it at this hour. There is one special. feature of Darbari 
Kanhada. In fact it is a common and distinguishing feature of all the 
Kanhad@ varieties. In all Kanhadas the Komal Ga is always oscilla- 

GARR لاله‎ Fe? 
ted. It is never held up steady for instance G G G G ‘Similarly the 
Dha of Darbar: Kanhada is also oscillated. The Darbari Kanhada isa 
favourite melody of classical musicians. It is certainly. a very 
solemn and effective Raga. . Let me try it. 


जबर ہے‎ n. om N. سے‎ NE d i i 
و‎ S, RDH DAN Pa MP DII N 5 N N 5 NI, 
-SR DH DIRIN SNR, RS 


tes 55 AME T 5$ 
ex ہا نیا‎ at Emus RG GIG PRS RG ره‎ din? ا‎ 
pions MSMR SONGS RDA DI. NP; M P DII N S 
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m m m 


| PMM P, M PGGG, MRS NSRMRS NSR DH DY N P 
M PDH N S 


5 5 


Nn 5 5 n eal s PE 
P,MP,DH DHNNS,DHNSDHNSRR 


111 ۸ 


5 
SIN SR DH N P,MBSGGGGRSRGS 


There are about two hundred such melodies in vouge today. 
These are as I have pointed out a few minutes back, classified among ten 
Principal scales, These scales are, ‘Bildval, Kayan, Khamaj, Kaba, 
Astvart, Bhairavi, Bhairava, Purvi, Marava and Todi. I shall demons- . 
trate these. The first scale known as Bilaval is called the $uddha Mela 

- , because it ts through this scale that a student of music. is initiated for 
the first time. The notes of this scale are known as Suddha or stan- 
dard This scale is, as I havesaid before almost equivalent of 
the C Major scale of the Western music. Et runs as follows 
5 ظ‎ 6 21۲ P DH N 5. Out of these seven Svaras two namely S and : 
P are known as Acala Svaras because they have a one fixed pitch 
relatively to other notes, while all the rest are called Cala Svaras as 
each of them has two pitches.one higher and the other lower between 
which it moves up and down. The higher variety of each of these 
Cala Svaras is qualified as Tivra or sharp, while the lower one is 
called Komal or flat. "Thus: we have R Komal, R. Tivra G Komal, 
G Tivra. M Komal, M Yivra, Dh Komal, Dh Tivra, Ni Komal and N 
Tivra, These ten and the two Achala Svaras namely S & P give usa 
full gamut of twelve semitones. Let me sing the full gamut in the 
order of the notes. S R RGGMMP DH DH N N S.. - The 
Bilaval scale contains S, R Tivra, G Tivra, M Komal. P DH Tivra 
and N .ب77‎ Hence RG DH N Truru and M Komal are also 
qualified as $uddha as they form the $uddha scale. : 


The Kalian Scale has 77-76: HG M SN 
DH N besideS&P EG - SRGMPDHN S 


Khamaj has Komal N and the rest, Z^ 
all Suddha, 9 & P EG و‎ 11 P DANS 


Kahli has G, & N Komal, the . | EUM 
rest SuddhaS & P E G .SRGMPDANS 


Asavari hasG, DH & N ः Komal and ` Soudan’ 
the rest $uddha S & PEG - SRGMPDHN 5 
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Bhairavi has all Komal Svaras be- 
sidesS & P EG SR GM PDH N 5 


Bhairava has R & DH Komal, a 
the rest Suddha E G SR EMDR DANS 


Purvi has R& DH KOMAL, M 
T'ivra, the rest Suddha E G SRGMPDHNS 


Marva has R Komal and M Tivra, 
the rest Suddha E G SRGMDRDH.N S 


Todihas R, G & DH Komal, M&N 
Tivra,S & PEG SRGMPDHNS 


Ragas are formed out of these scales by omitting some notes from 
the full scale or by suppressing some and emphasising others. .[ have 
referred to the Vad; Samvadi;, and Amuvad? Svaras of a Raga. 
Every Ragahas a distinguishing passage of tones peculiar to itself. 
In omitting notes totally from a scale to forma Ragaa general rule is 
observed and it is this that not more than two notes may be omitted 
up or down the scale. A Rago must have at least five notes up. or 
down the scale. We have therefore. three kinds of Ragas namely 
Sampurna, Heptatonic, having the full scale, Sadja, Hexatonic when 
they have six notes only up or down, and thirdly the Odava, pentatonic 
when they have five. notes up or down. It is not necessary that a 
Raga must have the same number of notes or the same notes up as well 
as down the scale. It may have the full scale upwards and omit 
one or two notes downwards. This gives us a very large number of 
melodic patterns. 


. One Rügas are interpreted in two ways, namely Anibaddha and 
Nibaddha Gana. In Amibaddha Gana the melody is elaborated exlem- 


pore according to its rules either in open vowels or certain syllables. 


such as Te, Ne, Ri, Tom, Nom, in a more or less measured pace. This 
Anibaddha Gana is called Alap. ae 


_ Ragas are also composed in songs, closed forms as they are called 
which are set to a definite system of rhythm and definite composition 
of musical tones and which have words. The oldest. musical com- 
positions known to us are Jayadeva’s Gita Govindam. This a book of 
musical compositions on the lines of Prabandhas which were in vogue 
in the ancient systemof music. Prabandhas, Vastu, Rupakam were the 
compositions of music which were mostly in Sanskrit. ۵ 
devotes a whole chapter to these mentioning a very large variety of 
Prabandhas Vastus and Riupakas. The songs of Jayadeva's Gita 
Govinda are still sung though it is hard to say whether they are sung 


5 
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just as they were composed by the famous poet. The Ragas of the 
‘songs which are known as Asta-Padis are not in vogue today and our 
musicians of today sing them in any modern Raga they like. Thus 
we hear one and the same’ Zsta-Pad? sung in a number of different 


Ragas. 


The Prabandhas are not in vogue today in their correct forms as 
they have been described in the old Sanskrit works. Our modern 
musical composition are Dhurpad, Khayal, Thwmri, Tappa, Tarana, 
Chatarhga in Hindustani music and Kirtanams. Kritis, Varnams, 
Tilana, Pallavi, Javli, in South Indian Music. If we closely study the 
forms of these compositions we shall find. that these are just moder- 
nised and modified forms of the ancient musical compositions, the 
Prabandhas. A Prabandha had four or five parts namely Udgraha, the 
opening stanza, the Dhruva, or refrain, the Melapaka, and Abhoga 
and, in some, one more stanza called Antara. Our modern composi- 
tions have four three or two parts, known as Sthayi Antara, 
Sascar;, Manjha in some and Abhoga. Compositions known as 
Dhrupad have some of them all these four. Most of our modern Hindus- 
thani musical compositions have two stanzas only, namely Sthayz and 
Antara. These stanzas are more or less of the same nature as those 
of the old Prabandhas. 


A Dhrupad is a serene type of song. It is a classical form of 
the Kirtanas sung in our temples. The distinction between a Kirtana 
sung in religious shrines and a Dhrupad of 12200272 Music is that 
while the aim in singing the Kirtana is to create a feeling of devotion 
for the deity of the shrine by repeating phrases of its praise occurring 
in the Kirtana with a more or less constant cadences of music, the aim 
of singing a Dhrupad is to create a musical effect by embellishing it. 
with a rich variety of musical cadences and rhythmic forms extempore. 
The drumming in accompaniment to a Dhrupad is done on the 
Mrdanga, This instrument is played with open palms and with some 
vigour so that the whole atmosphere is filled with it deep and loud 

‘sound. 


A Khayal is a sort of lyric in music. The very meaning of the 
word Khayal isa passing thought. This is a type of song which leaves 
the musician free to develop his melody with all possibilities of musical 
‘expression by human voice. It is full of miends, Glaps, Behlavas, 
Khatkas, Tūnas Zamzamas, in fact all the graces of music are demons- 
trated to advantage in a Khayal. This type of songs was popularised 
by the Muslim musicians. The subject matter of Khayal is varied. 

Ost of the Khayals have for their theme one or the 
other phase of the Alamkara 61 particularly the Nayaka-Nayika 
Prakarana. There are two types of Khayals. serene and light. The 
former are modelled on Dhrupads and are rendered in a slow tempo. 
"The light types of Khayals are said to have evolved out of the Bhajan 
and Qawwali. They are sung in a comparatively medium or even fast 
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ated with a lot of running Tūnas. „The drumming 


(81100 220 are elabor: e done on Tobla. 


in accompaniment to 


1 urous, s ti ery small 
AM 8 ات‎ mourous song. It is a very 
humri is a purely amo ० i 
couplet. The words are repeated with a var iety of وو نت‎ 
eal graces, so as to emphasize the word sense. i سو ا‎ : 
is also resorted to particularly by professional women when y g 
5 - - 


a ۰ ۱ z : 
A Tapa is a type of song introduced by one Ghulam Nabi popu- 


[ iya 1 have evolved out 
i Shori Miyan. These are said to ha | ot 
Vande pend folk ای‎ The language is Panjabi and the subject 


matter amorous. 
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(49) लोककाव्य का एक रूप--लावनी 
[ श्री केखरीनारायण शुक्ल, THe Wo, डी० faz, लखनऊ विश्वविद्यालय ] 


प्रत्येक देश में शिष्ट लोगों की काव्यधारा के समानान्तर सामान्य जनता की भाव- 
धारा भी बहती रही है शिष्ट साहित्य के समान जनकाव्य या लोककाव्य भी अपनी 
अनेकरूपता में अत्यन्त समृद्ध रहा है | लावनी साहित्य भी इसी प्रकार का अत्यन्त 
सम्पन्न लोककाव्य है | मराठी साहित्य में “शाहिरी साहित्य” से पवाडा” sv 
'लावणी' का बोध होता है ۱ मराठी साहित्य में ये दो काव्य-प्रकार शिवाजी के समय 
से पाये जाते हैं । हिंदी-भाषी प्रान्तों में भी इसका बड़ा प्रचार रहा | आगरा और 
मिर्ज़ापुर इसके प्रधान केन्द्र रहे है । यद्यपि इसकी प्राचीन रचनाओं की रक्षा न होने 
से इसके इतिहास की प्राचीनता का पूरा-पूरा चित्र नहीं प्रस्तुत किया जा सकता फिर 
भी यह काफी प्राचीन है कहा जाता है कि आलम कवि 3-3 कुछ विद्वान्‌ अकबर 
का और कुछ औरंगज़ेब का समकालीन बताते हैं--अपने सुदामा-आख्यान की रचना 
इसी ga में की है। उन्नीसवीं शताब्दी में इसकी लोकप्रियता इतनी बढ़ी कि इसके 
बड़े-बड़े अखाड़े और स्कूल बन गये, आर जनता के सामान्य कवियों के साथ कतिपय 
विद्वान्‌ महात्माओं ने भी इसे आध्यात्मिक उद्गार का साधन बनाया। इसके दो मख्य 
स्कूल “कलगी? और “तुरा? कहलाये और उसके संत urs काशी गिरि और 
रिसारलागरि मुख्य हैं। अन्य लावनीकारों में बनारसीदास, महादेवसिंह, लल्लाराम 
( बनारसीदास के शिष्य ) आदि प्रमुख £a इन लावनीकारो की गुरु-शिष्य-परम्परा 
चली है जिसमें हिंदू और मुसलमान सभी मिलते हैं। कहा जाता है कि anag 
हरिश्चन्द्र ने भी एक बार लावनीकारों की मंडली में बैठकर लावनी बनाकर इन लोगों 
से होड़ ली थी anag की बनाई बहुत सी लावानियाँ अत्यन्त मधुर थोर गतिमय ا‎ 
श्रीजयशंकर “प्रसाद! ने भी अपनी “कामायनी? में इस gq का उपयोग किया है | 
इस प्रकार जनता का अत्यन्त प्रिय काव्य-प्रकार साहित्य में भी समाविष्ट gar 
किन्तु अब इसकी धूम नहीं है, लावती साहित्य अब wa या मरणप्राय Pg 
जनता 5 कण्ठहार के इस अमूल्य रत्न का विवेचन अब इसलिए और भी आवश्यक Pa 


लावनी लोक-गीत और लोककाव्य दोनों है। जब यह चंग या डफ पर गाया 
जाता है तो समाँ बंध जाता है। उस समय इसके gat की गतिशीलता की ओर हमारा 
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A 
١ (t-il ^ ल्वावनीबाज या लावनीकार 
जाता है | कभी-कभी एक ह पा 
“wala बरबस MFL et 


1 चंग पर गा-गाकर सुनाता है, किन्तु पहले प्रायः ह ا‎ S 
se रचना $ में एक ही विषय पर अपनी रचनाएँ सुनाती थां, या पहेली आर 
होती थीं और T ل‎ जनता हार-जीत का निश्चय करतं a आर 
٦ m. = ga का निशान या झंडा उडा ले जाता था | ۷۲ ओर 
ह्लीतनेवाला ER HE a eS तक qu RE 
«qr दल का तनातनी या S SUNG ey ES baat Rm 
c PHA ME - D के लोग ही कहते थे, आर उस पर जनता का 
डः 


rt शासन था सालए लावना eT जनकाव्य at सच्चा उपाध से Ttantta की जा 
ह्‌ \ & 2 a 


सकती है | i = 
; यन्त समृद्ध और अनेक रूपात्मक है sañ जनता के 
का की कलक मिलती है। लावनीबाजों ने जनता के 
कर उसके लौकिक और आध्यात्मिक पक्ष 


लावनी का साहित्य A 
जीवन के प्रत्येक क्षेत्र और म و گنت‎ 
cr 2 E DR झलक प्रस्तुत की है । लावनी समन्वित i ऐसा 
تج‎ थी हैं बसे दय कोमल और करुण भावनाओं के प्रति 

तिक भी है क्योंकि जनता का हृदय क मल 

H a 3 प्रेम और TAT का ग्राकषण उसे सदा लुभाता रहा xt 
Ee = ऊँचाई पर पहुँचने के लिए वह अपने को सदा न्योछावर 
करती रही । जनता कृत्रिमता से कुछ दूर 2 । और ये भाव al ےت‎ 
अकृत्रिम अनुभूत भाव हैं, इसलिए इन दोनों का सम्बन्ध भी बहुत कुछ je 
से जुड गया | लावनी की गेयता भी इसका. कारण है। गीत का us 5 
प्रभाव उत्पन्न करना होता 2۱ इसलिए गानेवाले गूढ या क्लिष्ट x की 2m ड 
( क्योंकि, उनके समावेश से श्रोता उसके गूढ अथ मे उल कर संगीत का ees = 
ma कर सकेगा ) उन भावो या प्रतीकों को लेते 8 और उन 0 ह 
उकसाते हैं जिन्होंने जनता के हृदय में बहुत काल से घर कर लिया Û ۱۲ 
भक्ति और करुणा ऐसे ही भाव हैं, इसलिए इन भावों का बाहुल्य अस्वाभा 


नहीं है । 


p A ~ x n fit 
यद्यपि लावनी साहित्य के मुख्य भाव श्य गार A भाक چ‎ फिर भी लावन 


` 


` A, N म 
چے‎ की प्रतिभा ने उसे जो विविधता गौर अनेकरूपता प्रदान की है, उससे < 
نک تہ‎ ~ A 
चमत्कृत हो जाते हैं, भक्ति के चेत्र में सगुण आर سوج‎ दोनों प्रकार की उपासना 
A 2 at 
संकेत मिलते हैं । जहाँ 75 में उपास्य की महिमा का कथन ٭‎ लीला 


वर्णन बढ़े अनूठे ढग से हुआ हे, वहाँ fag णसाधना के समस्त प्रतीक भी मिळते हैं 


में ~ e 
AX ہے ادج ك۶‎ e & > 1 रण में (a णा- 
ओर ब्रह्मज्ञान और भ्रद्वतानुभूति का व्यजना 5 2 ۱۲۹۶۲۲۹۹ उदाह गु 


साधना के 31989۲ का प्रयोग usd سوچ‎ 
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है ऊपर gai at नीचे उसके डोरी 
पानी भरती . पनिहारिन चोरा . चोरी ॥. 


| मूँ बन्द qu का 3 अरु 'पानी gA, वो देखे जिसकी डोर लगी है हर से । 

| जव पनिहारिन कुछ काम'न राखे घर से, तब श्रत जल से छक छुटे सब उर से | 
चो नित उठ गागरि भरें बनी रहे कोरी ॥ पानी भरती० 
जब उलटा डोल वो जाय तो पानी aÀ, फिर सींचे अपना बाग अमर फल पावे, 
है काहे को वो डोल at कौन बनावे, जो पूरा जोगी होय at ج1‎ बतावै 
उस کپ‎ के ऊपर नहीं चले बरजोरी ॥ पानी भरती U 
उस oe पै गंगा जमुना सरस्वती हैं, और महादेव अविनाशी पारबती = 
at arî चौरासी सिद्ध औ बाल जती हैं, नाना प्रकार की उसमें बेल घनी है 
है राह वहाँ की बहुत साँकरी खोरी ॥ पानी भरती ॥ 
लाखों पनिहारिन एक वहाँ पनिहारा, उस पनिहारे ने सबको भर दी धारा 
जिसने पाया वो नीर ता जन्म सुधारा, कहे बनारसी उसकी गति و‎ 
चौ न्हावे उसमें जिसका पंथ भ्रधोरी ॥ पानी भरती ॥ 


लावनी के कथन और प्रश्‍नोत्तरशैली का कुछ आभास देने ۴ हो इसे कुछ 
स्वार के साथ उद्धत किया गया है | इस लावनी में संयुक्त उलटा कुआँ, गंगा, जमुना, 
सरस्वती आदि RT णसाधना के सर्वेविद्त प्रतीक हैं ١ सहस्रदल कमल, इडा पिंगला 
और وو‎ के ही ये दूसरे नाम हैं! पनिहारिन जीवात्माएँ हैं और पनिहारा ईश्‍वर 
है। उस भ्परिवर्तनशील ब्रह्म का हमारे शरीर में निवास है । “माधुयंभाब' i atz 
कर इसी तथ्य की प्रतीकात्मक व्यंजना fasafufma उदाहरण में बड़ी सुन्दर हुई है-- 


“चलो आज Rafa के सोव पीतम प्यारे के अब संग 
सात दीप नवखण्ड के ऊपर उत्तम जिसका बिछा ۲ 
jaaa से अलग है वो و‎ तीनों गुण से.न्यारा है 
दिव्य रूप सुन्दर से सुन्दर अपना पीतम प्यारा 
दरवाजे पर चौकी देता जिसके कुतुब सितारा हे, 
यहाँ न चन्दा सूर्य अग्नी आर पवन का तनिक गुजारा हे 
सो मेरे इस शरीर में हे उसी से अपना सत्संग ॥ Bat आज ॥ 


इसी. प्रकार चौसर के निम्नलिखित खेल में आध्यात्मिक भावना को प्रतीकात्मक 
: EN 


या रूपात्मक अमभिव्यक्ति मिलती $— 
a 
; 2 nA UM NA A ` ~ 
बहुत दिनों पर बिछी हें चोसर सम्हल के खेलो ये चाल क्या ह 


^ ` ~ 5 A EN : 
जो फेकू qiu तो छूटे Şê नलो दमन की मजाल ۱ ۱ 


LI 
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में इ जुवाढी सुघर खिलाड़ी हमेशा sig कभी न हारू t 

सदा पड़े पौ दुई दूर हो चौरासियों घर घर को बरह मारू 

अगरचे जो तीन काने तो अपने दिल में में यह विचारू‏ جو 

ये तीन गुण हैं सभी रतन में उनसे चलके अलग सिधारू । 

है चार काणे वो चौथा पद हे मिला अब हमको मलाल क्या हे। जो फेकू o 
है इसमें पजड़ी सो पाँच तत्त्व में इनसे गोरी चला बचा के 

अ फेकू छकड़ी ले आऊं सत को सद्गुरु के पास जाके ॥ 

है aa چو‎ सो आठ सिद्धी नव रिद्धी में © मना के | 

` पडे अगर छः चहार दस तौ दर्शो द्वार देख दिल लगा के 

न रंग अपना मरे किसी से में अब समभता हूँ काल क्या है ॥ जो फेकू ० 


अब “निगुण के बाजार” में खरीदार और खरीदनेवाले की सत्ता के अभेद को 


देखए | साधक और साध्य में कोई अन्तर नहीं उपासक उस परमं सत्ता का सेवक 
भी है और मालिक भी | दास्य भाव और सखाभाव दोनों की उसे अनुभूति ۱ 


“यह बाजार निगु न का है में खरीदार मालिक का हूँ | 
मालिक भी हू और में ताबेदार मालिक का हूँ ॥ 

वह मेरा है दोस्त और मैं भी तो यार मालिक का हू । 
जो चाहे सो करू में मुझ्तियार मालिक का हूँ ۳ 


वही एक व्रह्म अनेक रूपों में sam हो रहा है, वही ब्रह्मा, विष्णु और महेश है | 


सभी मे उस qu ब्रह्म की ज्योति जग रही है। ब्रह्म की अद्वेतानुभूति की व्यञ्जना 
निम्नलिखित पंक्षियों में हुई हैः-- : 


“वो आपी-आप है एक और नहीं कोई, कह कलगी तुरा कहाँ से आए ۱ 
बही ब्रह्मा विष्णु महेश वही है wat, निश्चय करि मानो करो प्रेम से wat ॥ 

सुन किसी की निन्दा मोहिं भली नहीं लगती, है सबमें पूरण ब्रह्म ज्योति सी जगती | 
क्यों झूठ बाद कर करके बुद्धि खोई ۱ कह कलगी०” ॥ 


~ E > ALA 
निगु wate के समान सगुणभक्कि के उद्धार भी 3ج‎ aa: d बहुत 


“मिलते हैं, इनमें अधिक का सम्बन्ध गंगा से है या श्रीकृष्ण की श'गारमयी प्रे म-क्रीडा 
-से 8۱ गंगा के तट पर बसे हुए मिर्जापुर के लावनी केन्द्र से शिव ओर गंगा की स्तुति 
wr प्रादुर्भाव स्वाभाविक है | गंगा की महिमा, उसकी धारा की पतितपावनी ate का 
ada बढ़ी तन्मयता और उत्साह से किया गया है | छुंद की गतिशीलता भी देखने 
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“जौ लौं पृथ्वी पर है गंगा की धारा, तौ at यम राजा करिहै कहा तुम्हारा | 
मत डरो कोई यमदूत से मेरे भाई, रक्षा करने को श्री गंगा माई ॥ | 
जब से शिवजी ने अपने शीश चढाई, तब सीस अवर जगदीश की पदवी पाई | 
शिव बना वही जिसने एक गोता मारा ॥ तौ ate ۱ 


गंगा-महिमा और गंगावतरण की संक्षिप्त कथा नीचे उद्धुत पद में दी गई يج‎ 
“यों कहे वेद महिमा पुकार गंगा की, देती है तार आतम को धार गंगा की। 
पहिल्ले ये धारा हरी चरन से आई, ब्रह्मा के कमंडल में फिर आन समाई ॥ 
कुछ काल गये शंकर ने शीश चढ़ाई, और शिव से भागीरथी ने गंगा पाई। 
एक धार गई पाताल गगन एक छाई, तप के बल से एक मृत्युलोक में आई ॥ 
हुई एक से फिर धारा हजार गंगा की ॥ देती है arto ۳ 


श्रीकृष्ण सम्बन्धी गीतों के अनगिनत रूप मिलते Fi कृष्ण का चरित्र शिष्ट 
काव्य और जनजीवन दोनों का आधार रहा है । नजीर श्रकबराबादी भी इसमें तन्मय हो 
चुके 3 । योगियों से लेकर सामान्य मनुष्य तक को कृष्ण के चरित्र में कोई न कोई 
मन लुभानेवाली और मन रमानेवाली चीज मिली है। किसी ने कृष्णलीला की 
आध्यात्मिक व्याख्या की, किसी को उसमें अप्रतिम सौंदर्य की झाँकी मिली और कोई 
उसके शू गार सम्मोहन में बंधा रह गया | शित्षा-दीच्षा, रुचि और स्वभाव के अनुरूप 
किसी ने उदात्त वृत्तियो को उभारा और किसी ने उत्तान TTT का वर्णन किया ।, 
श्रीकृष्ण सम्बन्धी लावनियाँ भी इसी प्रकार ्रनेकरूपता धारण किये हुए हैं। श्रीकृष्ण का 
सोदयं, मुरलीनादक, उनकी लीलाएँ, उनकी रासक्रीडा, MATA आदि इसके gen 


विषय हैं श्रीकृष्ण सम्बन्धी लावनिर्यो का sta आर पद-लाल्ित्य द्रष्टव्य 2١8 


इसमें संक्षिप्त आख्यान और عجو‎ दोनों मिलते हैं | 


श्रीकृष्ण के वंशीवादन का प्रभाव गोपियों के अस्तव्यस्त श गार में दिखाई ve 
रदा है । श्रीकृष्ण के पूछने पर गोपियाँ अपने प्रम का निवेदन करती हैँ:-- 


हरि प्रथम बजाई 330 राधावर कु जविहारी 1 

धुनि gaa अचानक उठ घाई तजे सकल काम ब्रजनारी ने ॥ 

पड़ी भनक श्रवण मुरली की जब तब सब सखियाँ sis धाइ TT । 

कोउ एक दग में सुरमा देकर कोड एक कर में लाय चलीं ॥ | 

कोउ आधी सारी तन ढाके कोउ जोबन खोलि दिखाय चलीं । 

कोउ के आधे giaa मिस्सी कोड राधा सीस मुदाय चलीं ou 

कोउ, लर लटयाये चलीं लटपट ast तजि सबन बिचारी ने ॥ हरि प्रथम० ॥ 
x = x x 
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जब तन at सुखि कछु नहीं रही तब भूषन कौन सुधार 58 | | 
मन तो جم‎ इस age cr से gaa की धार चले ॥ 
तुम राग बजावो राग करी ऐसा कोऊ न विहार करे | 


dw में नाव पढ़ी हमरी तुम बिन को बेड़ा पार करे ॥ 
तुम पति हमरे मैं दासी सब ये दिया ज्वाब दुखियारी ने ۱ धुनि सुनत० u 


` श्रीकृष्णदर्शन की लालसा निम्नलिखित पद में sum हुई है | इसका 555 
चयन ध्यान देने योग्य हैः 


“ब्रज चलो सखी करो दर्शन ۱ । 
E जीने के wa यही मिट सब खटके ॥ 

अधरन पर बसी धरे साँवरे मटके | l 

वो घूँ घरवाले बाल अलक लट लटक ۱ 

कभी पकड़ के बैयाँ इधर उधर से झटके | 


sar टूटे बन्द और चूड़ी चटके ॥ 
बिन श्यामसुन्दर के बहुत ( मेरा ? ) मन भटके ॥ हैं जीने के० ॥ 


शब्दचयन आरं शैलीकोशल की दृष्टि से मुरलीवादन पर आती हुई गोपिकाओं 
a यह वर्णन बड़ा रमणीक है;-- 


“aft बंघुरी की ata सुनि ब्रज जुवती wal ड के कु ड मगन मन ۱ 
धन धन्य हरी धन धन्य हरी, धनः धन बंसुरी तन मन लियो हर ॥ 

मन प्र म प्रबल अति तन सुन्दर सब वेद सुरति अस गुण गावें । 

तब लाज सकल गृह काज छोड़ चलीं हरिपद पंकज मन भावें ॥ 

इरि आनन चन्द्र चकोर सखी छवि निरखि कर ETT | 

कुछ कहि न सकें हित की बतियाँ अति लज्जित मन में मुसुकावें ॥ 

अति व्याकुल गात मदन मद्‌ कर सखि चाहत मिले मनोहर वर ॥ हरि० ॥ 


यह सगुण भक्ति किस प्रकार MIT भावना को छू रही है यह भी ध्यान देने 
थोग्य है, निम्न लिखित छन्द॒ में इसी का उदाहरण है | गोपी, कृष्ण और रासक्रीडा 
-की रूपात्मक और आध्यात्मिक व्याख्या के संकेत चिन्ह भी वर्तमान ج١‎ 


“मन कोके खा रहा मूमको की झोकों में, दिल विधा कृष्ण तेरी बाली की ۱ 
'तुम TUT wt निराकार अविनासी, फिर देह धार क्यों हुए श्याम बजबासी ॥ 
क्रो प्रम प्रीत की डाल गले में फाँसी, सब मोहित की बज्ञबानिता कर लई दासी । ۱ 


~ 
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तुम तो कहते हम बाल यती सन्याकषी, फिर इमरे संग क्यों बने हो भोग बिलासी ॥ 
नहीं लगता मन गीता के श्लोकों में ॥ दिल बिधा ॥ ० 
× x x 
इम सब्र बजबनिता थौ लोक ते आई, सब हैं वेदों की श्रृती बेद ने गाई | 
तुम आदि अंत से कृष्ण हमारे साइ, हैं धन्य हमारे भाग्य जो कंड लगाइ | 
कहे देबीसिंह औ काशी गिरि गोसाई, हम बार (बार ? ) rw तेरे बल॑ ai 
कोई ऐस! हुआ अवतार न त्रेलोहों में, दिल भिवा कृष्ण तेरी बाली FF में ॥ 


e ^ ° ~ 
सगुण कृष्ण किस प्रकार निगु ण साधन के प्राप्य बन जाते हैं यह देखने के 


योग्य है । कवि वंशीवट का दीदार अपने दिल में qı रहा है । वइ न जानने कितनी बार 


इस प्रेम में खिर कटा चुका है और मंसूर की तरह सूली पर नाचा है। सगुण और 
निगुण भावना का एक दूसरे में جوف‎ या अन्तर्भाव और सूफी साधना का भारतीय 
साधना में अवतरण ध्यान देने के योग्य है | i 


“हम तेरे इश्क में यार बहुत दिन भटके, अब मिला हमें त्‌ यार खन्ने पट घट के | 
कई बार गया सर तेरे इश्क में कटके, किर पाया हमने नाम तुम्हारा रट के ॥ 
किये रंज AAA मंजूर जरा नहीं हटके, दिल की वहशत सब निकल गई छुट छुट ۱ 


कई लाख बने के दिये हैं तुमने झटके, अब faa सनम ao d 
> x x 


जब खुले किवाडे यार कपट के पट के, दिल में पाये दीदार वोह बंसीबट के | 
सिर मोर मुकुट कटि कसे जरी के पट के, 58 बनारसी हम आशिक नागरनट के ॥ 
अब मिला हमें तू सनम qi पट घट के, सूली पर चढ़ा मंसूर उसी पर मरके خر‎ 


इसी सगुण भक्ति से सम्बन्धित लावनी काव्य का qz प्रकार है RR > 
काव्य कह सकते हैं | इन्हें लीलाकाव्य भी कहा जा सकता है क्योंकि अधिकांश का 
aud विषय कृष्ण की लीला है ١ दान लीला, नाग लीला, चीरहरण लीला, रास लीला 
गेंद लोला, द्रोपदी रक्षा लीला, सुदामाचरित्र, FH Bur आदि कथाएँ इन چب‎ 
TTT के मुख्य विषय हें | इन आख्यानों के बीच जनता की भक्ति संवेदना, wearer 
अर आनन्द की भावना पूरे अतिरेक के साथ sag हुई है | ये भाव जनता की अत्यन्त 
चलती हुई प्यारी बोली में व्यक्त हुए हैं। इनमें शैली का प्रवाह दर्शनीय है, स्थानाभाव 
से यहाँ पर केवल दो एक आख्यानों का एक आध छूंद ही TF त fea जा सकेगा 
निम्नलिखित उदाहरण व्रौपदी चीरहरण की कथा का अंश है:-- 


"finr काज आज महराज लाज गई सेरी दुख हरो द्रारिकानाथ शरण मैं तेरी । _ 
GMAT बंश कुठार महा दुखदाई, कर पकरत मेरो चीर लाज नहीं आई d | «० 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


` Digitized by Arya Samaj Foundation Chennai and eGangotri 


410 


अंब भयो धरम को नाश पाप रहा छाई, Aha अघम सभा की ओर नारि बिलखाई ॥ . 
शकुनी दुर्योधन कणं खड़े खल घेरी ۱ दुख ۱ 
तुम दीनन की; सुधि लेत देवकी नन्दन, महिमा. अनन्त भगवंत WH दुख भञ्जन. d 
तुम किया सिया -दुख दूर शंभु. 298 डन, 6 आरत मदनगोपाल मुनिन मन रजन. 
करुणांनिधान भगवान: करी क्या देरा ॥ दुख हरो० ॥ 

x Ria RTH २०५०८ ; s 


बैठे सब राज समाज नीति जिन खोइ, नहि करत घरम ۲ बात ۲ में कोइ । 

पाँची पाति جو‎ मौन कौन गति होई, ले नद नंदन को नाम द्रौपदी ۱۱ 

करि करि बिलाप संताप सभा में टेरी ॥ दुख हंरो० ॥ | 

सुनि दीनबन्धु भगवान aa हितकारी, हरि भये चीर में आपु हरा दुख भारी । | 

Saa हारो मतिमंद बीर बलकारी, रखि लई दीन की लाज आप बनवारी 0 
हरखत बरखत सुर सुमन बजावत भेरी ॥ दुख हरो० ॥ 


दूसरा उदाहरण सुदामाचरित्र से प्रस्तुत किया जा रहा ا‎ 


“श्रीकृष्ण ने देखा आये मित्र सुदामा, कर जोड़ खडे हो गये व्रसुधा अभिरामा | 
नंगे पैरों तन दुर्बल aa मलीना, कुछ शोच न कियो .लगाय कंठ से लीना ॥ 
अँसुवन जल् से प्रभु सींचत चरन प्रवीना, विनती करके प्रभु बोले वचन ۱ 
इतने दिन तुम कहाँ रहे कहो क्या कीना, दुख को सुख समे धन्य तुम्हारा जाना ॥ 
“तुमने पवित्र यह कियो मेरो सब ग्रामा ॥ कर जोड़० ॥ : 
उबटन करके गंगाजल से नहक्षाया, फ़िर रलसिहासन पर उनको ۱ 
qT भोजन भ्रति प्रेम से उन्हे जिमाया, फिर कहा मुझे भावज ने. क्या 087 


लिये खोल वो aga रुचि रुचि भोग लगाया, दो फंके मारे दिखाई अपनी माया । . 


तीसरी बार रुक्मिणी ने कर को थामा ॥ कर जोड़०.॥ 


` फिर चले सुदामा घर को नंगे-पैयाँ, वह भयो सगुन fua गई राह में Fatt . >> 


पानी भी बरसां और बादल की Sai, कर याद कृष्ण की और अपनी FT ۷ ; 
जो मुझे कृष्ण कुछ देते मेरे सैयां, तो बड़ी शम. मुझे होती मेरे गुसैयाँ । 
. मुके सब وع‎ दियो कियो मुझे परनामा ॥ कर जोड़० ۱ : 


MAA को सुनने के साथ-साथ जनता की रुचि उपदेश सुनने ओर उसे ग्रहण 
करने की ओर भी बराबर रही है p लावनीबाजों ने संसार की क्षण-भंगुरता का घट के 
भीतर व्यापक: ईश्वर का सत्यप्रेम. दानमहिमा का, कलियुग का, याचना. की निन्दा 
आदि नेतिकतांपूर्ण का उपदेश , दिया है। 5 के छन्द मे. किसी के ZI परः जाकर 
आँगने की निन्दा की गई سج‎ 
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_ “इस्‌ जग. में जब लग्‌.अपनी पार बसावे, मत कोई किसी के द्वार माँगने जावे । 
इस जंग में माँगना यार पाप की पोटे, माँगन गये बल के द्वार राम भये छोटे॥ , 
` सुनना व माँगना दुबले हो गये मोटे, माँगन के बराबर और कम नहीं खोटे। C 
इस नर को माँगना जो चाहे कहलावे ॥ मत कोई० ॥ ۱ 


नीचे के उद्धत उदाहरण में कलियुग की विशेषता बताई ag है और सत्कर्मी 


“इस कलयुग में कल देग। कल TTT, कलपावैगा तो क्यों कर कल पावैगा | 

नर देही पाकर ध्यान साईं का رت‎ दो दिन का जीना देख अंत समय घरना dé 
तज बुरे काम सागर के पार उतरना, दुख देगा. at جچج‎ भी. दुख भरना । . 

नेकी का मजा नेकी का नेकी करना, मत करें बदी की बात बदी से डरना ॥? 


इन ल्ावनीबाजों का.ध्वान यद्यपि अधिकतर प्रेमगीतों की ही. ओर अधिक 


रहा फिर भी दो चार सामाजिक उद्‌गार मिल ही जाते हैं जिनसे तत्कालीन .सामाजिक 


स्थिति और व्यापक विचारों का पता लगता है, 18 गोरक्षा के सम्बन्ध में लिखी 


dt का उदाहरण दिया at रहा है | 


“गोपाल हो तो सब गौवों को प्राज्ञो, दुष्टों को मारो तनिक न देखो ۱ 

तृण चुग aa aga ga at देवे, ये सब कुछ देवें कोई से कुछ नहीं लेवे | 
€ धन्य वह उनके भ।ग्य जो इनको सेव, उनकी नैया! भवसागर में हरि aa | 
सारे कसाइयों के عه‎ को अब Tal ۱ दुष्टों को० ۱ 


दूसरा उदःहरण अनमेल विवाह की विडम्बना का हैः-- 


- “जाती जो हूँ मैं संग सखिन के तो वह पीछे चलते ۱ 
मन! जो करती ج‎ तो वह रो-रो खूब मचलते हैं ॥' 
. ak हालत दीदी मेरे दीदे आप उबलते हैं | 
` पाले पड़ी हु में. जिनके श्रभी वो आपी पलते ۱ 
नेक से उनको न मतलब और न बद से काम है | 
` खेलना और कूदना उनको बस ऐश आराम है N 
मैं समती हूँ सखी मुझसे खफा कुछ राम है। 
महर बोतल पर लगी है और खाली जाम ۱ 
हुई है जो गत कुगत मेरी में इससे ج‎ हैरानी में। 
सिलले जो छोटे बालम ( मुझको.) इस मद॒भरी जवानी में ॥ 
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लावनी की qui सम्पन्नता उसके प्रम काव्य की «afa में दिखाई qqat 
है | इस Vu का वर्णन अनेक प्रकार के चमत्कारी st से किया गया 
है। प्रम के समस्त वर्णनों पर सूफियाना खयाल की रंगत दिखाई पड़ती है, फारसी 
का प्रभाव इस चेत्र में अच्छी तरह से afaa होता है । फारसी प्रम काव्य के प्रतीकों' 


का खूब उपयोग किया गया है। प्रम की महिमा, प्रेम का अभाव, प्रेम की मदिरा, 
मये agga, इश्क की agda, इश्क इकीकी रिंदों wits का वणन खूब बढ़ा-चढ़ा & 
किया गया है | फारसी प्र मकाव्य के नायक मजनू का भी स्वागत हुआ हे । तसव्वुफ 
का अच्छा खासा रंग है | इन लावनीबार्जा को इस बात का पूरा श्रेय दिया जाना 
चाहिये कि उन्होंने फारसी और भारतीय साहित्य पद्धतियों का स्वागत कर उनके बीच 
से अपना रास्ता निकाला | सम्मिश्रित संस्कृति या मिली-जुली तहजीब का रूप हमें 
लावनी साहित्य में देखने को मिलता है | 
सबसे पहले हरी रस का प्रेम प्याला पीजिए और उसमें आये हुए “श्राबो हवा” 

antag गिल पर ध्यान दीजिए जो फारसी प्रभाव का सूचक है। भारतीय विचारधारा 
“पाँच aval’ को मानती है। 

“पी लो प्यारे हो मतवाला प्याला प्रेम हरी रस का, 

पाप पुन्य दो भुगतन आये कौन तेरा है तू किसका | 

जब तक जीवे हर गुन गा ले धन जोबन सब सपना है ال‎ 

करि विचार देखो मन मूरख, कोई नहीं यों अपना है ॥ 

mater आतिश गिल का तन बना इन्हीं में खपना है ॥ 

at Ed अज्ञान चेतकर राम नाम बस ATAT È | 

बाल अवस्था खेल गंवाया, तरुन भये नारी बस का ॥ पाप पुन्य० di 


अथ “मये वहेदत' को afad, और सुनिए कि वह किस प्रकार तय्यार होती 
है। फारसी काव्य में प्रचलित जाहिर और रिन्द की नोक-भोंक भी यहाँ 21 अन्त में 
'ुहृतसिब” भी उसी के रंग में रंग गए.। ; 


बिन पिये जहाँ के बीच जिऊ में केसे, भर दे प्याला 2377 साक्रिया मए ۱ 
मए 3553 का मुश्ताक 5 यक मुद्दत से, वाकिफ g में कुछ मस्तानों की आदत ۱ 
जिस 35 नशा सरशार हुआ शिहंत से, बेहोश हुआ इस दुनिया की faza से | 
हर جد‎ जबाँ से कहा करू मैं ऐसे ॥ भर Fo ll | ۱ 
mal नूर दिल में मेरे भभके हे, अशरत की मए उसमें हरदम टपके है। . 
लौ बगी और दिल उस लौ में लपके है, इस नशे से कब अब आँख 80 ऋपके È | 
आती है यही आवाज़ हर जगह मै से ॥ भर Zo ॥ RE 

1 ی سے‎ te जळी 
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यक रोज सामने मेरे मुहतसिब आये, बोले मै पीना कौन qu सिखलाये | 
आर देख कराबे मए के वो घबराए, बोला मैं ये क्या جع‎ ने नहीं बनाये ر‎ 
फिर कहने लगे मुहतसिब भी ama ऐसे ॥ भर Fo ॥ 


इस प्रममांद्रा का यह प्रभाव हुआ कि प्रेमी की आँखों से गंगा-यमना बहने 
लगीं ۱ इस प्रेम की गंगा का थाह लगाना कठिन है । प्रेमी की आहों से बादल काले 
गे गये । एक ओर वर्षा में प्रकृति बरस रही है और दूसरी ओर प्रेमी की आँखों से 
कडी लगी है और उसके दिल पर बिजलियाँ टूट रही हैं निम्नलिखित उद्धरण में 
मनोदशा और प्राकृतिक व्यापार का साम्य देखिये और इसमें उदू -हिंदी की सम्मिश्रित 
शब्द्चयन को शैली पर भी ध्यान दीजिये । दोनों भाषाओं के मेल का यह बड़ा सुन्दर - 
उदाहरण ےج‎ 
बरसात के मौसम में ये हुई हैरानी, हर वक्र मेरे चश्मों से बरसे पानी | 
आँसू से मेरे भर आये नदिया at नाले, क्या ताकत कोई इस दरिया की था ले | 
उठते हैं हित्र में मेरे जिगर में स्वाले, और आह से मेरे हुए हैं बादल काले ١ 
ये बरखा मेरी आँखों में आन समानी ॥ हर جع‎ ۱ 
आँखों से झड़ी लगी बरसे पानी थमके, गम की है घटा रंज अलम की बिजली चमके । 
कड़के बादल दिल ast दामिनि दमके, पड़ गये हैं लाले जान के मारे गम के ॥ 
मैंने बदली निगाह तो बदली جو‎ दिखानी ॥ हर quo ॥ 


ये प्रमी 'मरीज़ होश” थे, प्रम की सस्ती ने सारे रोग छुड़ा दिये, अब तो 
इनके लिए दुनियां का सारा नकशा ही बदल गया ga मदिरा में उन्हें “आवे हयात 
का भज़ा मिला। उसमें अमर जीवन था । प्रमी मौन हो गया । दुनिया छूट गई और 


प्र मी बन्दे से खुदा बन गया | इस प्रकार सक्तियो का प्राप्य प्राप्त हो गया-- 


वो है मज़ा मिला हमको इस मैनोशी में, छुट गई यह दुनिया आपसे बेहोशी में । 
मेंने कुछ इरादा किया न मै पीने का, वो है काम जौ देखा सोने में मीने का । 
था नक्शा उसमें faa सदा जीने का, और रंग भी उसमें भरा था रंगीने का | 
पीते ही जबाँ आई खुद खामोशी में ॥ छुट गई यह० ॥ 
जिस चक्क नशा वो मेरी 181و"‎ में आया, बंदे से खुदा ने मुझको खुदा बनाया'** 
इस “इश्क की बीमारी” में भी प्रिय की निर्ममता का ही रोना है | प्रिय बेवफा 
है, वह सद्य नहीं होता । 

इन माशूकों कोः कभी दरद नहीं आवे, चाहे कोई सर पटक पटक मर जावे | 

चाहे कोई रोवे चाहे जहर को खावे, चाहे कोई जोगी हो जंगल को जावे | 


इनके. मिलने में नहीं वफादारी हे, मुझ आशिक को इस इश्क की बीमारी है। 
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इस प्रेम ने “ata दुनिया' सभी कुछ छुड़ा दिया | sq faut के Tu xx 
आचरण सांसारिक दृष्टिमावना.से विलक्षण हो गये। वे ला इस्लाम 7 p i 5 : 
गये । बुत को ईश्वर समझकर उससे मोम क्या, आर qun को ईमान माना, 3 
विष क डली को कंद समझकर खा ۱ ; 


«quais समक के दीनो मजब को छोड़ा, और gat oe कुफ्र = 27 
तमे थे जिसको बहुत वो निकला थोदा, इसलिए ये सु ड को कुल Rk 
2 मेरे इश्क की अरश तलक रंगरलियाँ,. ला शया समक के o = : 
बसत खुदा समक के नजर बुतों पर डाली, और खता समक के ins ی‎ 
ळी समके थे जिसको भरा वो {नकला खाली, जाहिर E को gud 5 

7 | rt लियाँ गया ० | 
मालूम हुश्रा जो इश्क में थीं छुलबलियाँ ॥ खा गय 


संसारवाले इन प्रे fadt को ‘Aaa’ और धर्मविहीन कहते i ; किन्तु प्रेमियों 
5 इसकी परवाह agi ai प्रेमी जानते हैं कि इश्वर घम के बन्धन! 5 ऊपर है | चह 
न मंदिर में है, न मस्जिद में; न गिरजे में, ae अपने अन्तःकरण में & | सांसारिक 
भटक रहे हैं किन्तु ۳ दृष्टिवाला साधक उसे अपने हृदय में देखता है। और लोग 

` बोखे में हैं, केवल प्रेमी ठीक रास्ते पर चल रहा à— ; 


“तने दीन E इस दुनिया में किसी का नहीं 5 है वो । 
جوج‎ है और अलग है सबसे देखा. मैंने अजब है atu 
' ˆ बुतखाना बनवाया किसी ने मस्जिद को भी चुनवाया | 
- अपने अपने दीन का देहरा सबने सबको f ET ll 
डस माणिक को भूल गये जिससे ये नर जामा पाया | 3 
इसमें उसको नहि देखा है जिसकी ये कंचन काया ॥ 
وود‎ तन में ود‎ हर घड़ी कि मेरा रब है वो ۱ सबमें० ۱ 
हिन्दू तो बुतखाने में ut से टकराते सर को | 
. मुसक्षमान.मस्जिद में गिर के, सिज्दा करते हैदर को ॥ 
अर सुनो भ्रॅगरेज़ बडा कहते अपने गिरजाघर को) . . . 
gÈ इसी में मिला और जा मिले किसी को कब हैं वो ॥ सबमें० ॥” 


کک साहित्य की भावसंस्द्धि का संक्षिप्त आभास देने के बाद उसके‏ وچ 
ओर शैली के सम्बन्ध में दो-चार शब्द अप्रासंगिक न होंगे। लावनी के छन्दो &‏ 
सम्बन्ध में कुछ भी anu देने के पहिले लोगों को यह न yar देना चाहिए fs‏ 
٤ھ लावनी मुख्यतः गीतकाव्य है, इसकी रचना गाने: के लिए आर गीत सुनकर‏ 
आशि के हेतु हुई है। ये लावनियाँ इसलिए नहीं लिखी . गई fe पन्न ۲‏ 
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इनको Wet रख दिया जाय । गाने में स्वरों का उतार-चढाव, श्रोर विस्तार होता ही 
है, इसलि ۱ पढ़ने में gaat मात्राए अधूरी या अधिक भले ही प्रतीत हों किन्तु गाने में 
ये पूरी उतरती हैं, इसलिए त्ञावनीबाज़ों की कृंतियो में gama के नियमों की qur ar 
की खोज निरथक ही होगी | न > : 


जिस प्रकार भावपक्ष में लावनीबाजों में सवंग्राहिता दिखाई है उसी प्रकार 
छन्दो में भी उन्होंने फारसी की बहरों को अपनाया है | gez की जगह डन लोगो ने 
aU शब्द का ही ( और कहीं-कहीं ख्याल ) प्रयोग किया है जैसे बहेर छोटी, چو‎ 
emet, बहेर डेवढ़ी. बहेर तवीर, बहे शिकस्ता, बहेर मसनवी, बहेर जी ati 'बहेर ۸ की? 
से उनका मतलब है स्वनिर्मित । वास्तव में याद देखा जायं तो इनकी श्रधिकांश बहरे 
“जी की? ही 3۱ इन्होंने केवल आधार या ढाँचा हिंदी या फारसी का लिया है फिर 
उसमें अपने मन से घटाया-बढ़ाया Û | लावनीबाज़ों का एक दोहा उदाहरणस्वरूप TE त 
किया जाता हे । ग्राप देखगे कि इसकी मात्राए छन्दो नुकूल नहीं हैं-- _ ۰ 


“तेरा नाग क्या काल है va लूँगा मैं नाथ | 
कमलफूल लदवाय के, लै चलूँ पल में-साथ.॥? 


फारसी के छन्दों का भी यही हाल हुआ है । यद्यपि.बहेर छोटी, “ave खफीफ? 
का नामान्तर और इनका. बहेर तवीर” “बहेर. तवील' की. याद दिलाता. है फिर भी 
ea’ नियमानुकूल न मिलेंगे ۱ यही बात और बहेरों के सम्बन्ध में भी लागू ۱ 
निम्नलिखित gag का ( केवल ) आधार ‘ad मुज़ारा' है, ( मफूल फाइलातुन मफूल 
फाइलातुन ) ; : 
अब विष्णु से जाकर जम ने यहा पुकारा, गंगा ने बंद कर दिया नक का द्वारा 
हरि प्रथम बजाई जब बंसुरी राधावर कु जविहारी ने । 
धुन gaa अचानक सकल जु धाइ तजे सकल काज बजनारी ने” 
__., (बहेर मुम्सकारिब ) 
“फकीरी खुदा को प्यारी है, अमीरी कौन बिचारी हे” : 


[ लावनीकारों ने इसे बहेर डेवढी कहा है, बहेर खफीफ (फायल्लातुन मुफांबलुनः 
फेलुल ) इसका आधार है _] ig) gd 


तू garda खुदा है E AUT खुदा मुझे ध्यान रहे तेरी आठ पहर | 
मेरी अजं तुझसे. बस यही सदा, मेरे हाल पे रखिये मेहेर की नजर” 


df عد ےو‎ 2 jd 


[इसे “ख्याल बहेर adiv नाम दिया गया है, इसका आधार बहेर 'कामिल' © || 
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“बह कुछ फौज पहुँची अटक के जो पास, वहाँ उड़ गए सबके होशो ure 58 
5 9 हे; T जो دو‎ 
^ «वह दरिया.कहर और पानी का शोर, बहे इस कदर वाँ. चले कुछ ۱ ۱ 
) मसनवी फऊलुन फऊलुन, HAYA RAT ( 
“ज्ञाखहा अरमाँ मेरे दिल में भरे रह TAT | 
एक दिन यों ही पिया के सोच में मर satu ( बहेर रमल ) 


कि पहले कहा जा चुका है ये रचनाएँ गाई जाती थीं, इसीलिए इन छन्दो‏ ےد 
क साथ कहीं-कहीं eura शब्द का भी प्रयोग किया गया 3‏ 


grat के इस संक्तिप्त विवरण के बाद इन लावनियों की भाषाशैली पर भी 

दो एक शब्द कह दिये जाये यद्यपि gaa अधिक उद्धरणों के बाद इसकी अवश्यकता 
नहीं है भाषाशैली में उसी सवंग्राहिता के दर्शन होते हैं । ये लावनीबाज़ भावा- 
جوم‎ के लिए हिंदी फारसी सभी के शब्दों का स्वागत करते थे, उन्हें किसी से 
परहेज न था । जहाँ फारसी काव्य प्रतीकों का प्रयोग हुआ है वहाँ फारसी के शब्दों का 
बाहुल्य स्वाभाविक ही है, फिर भी इनकी भाषा चलती gu, बामुहाविरा आर बड़ी 
च्यारी है | कहीं-कहीं पर घरेलू शब्दों का भी प्रयोग हुआ है। हिन्दी और उदू के शब्दों 
का मेल इस प्रकार हुआ है कि गीत के प्रवाह में वे खटकते नहीं हैं। “बरसात के मौसम 
में ये हुई हैरानी”? वाले गीत में दोनों की मनोहर छुटा देखी जा सकती है। एक ही गीत 
di कहीं-कहीं पर एक छन्द में हिदी है और दूसरे फारसी की पदावली। प्रसिद्ध लावनी- 
र काशीगिरि ने रनजीतासिह की बहादुरी पर मसनवी भी लिखी है। इन्हीं के 
कारमीर-वर्णंन से कुछ प किया उद्धत की जाती हैं | श्रारम्भिक मंगलाचरण हिंदी 
का है, बाद में फारसी के शब्दों की बहुतायत à— 


“घरा में प्रथम शारदाजी फा ध्यान, हुआ उससे मेरे मन में ब्रह्म ज्ञान | 
उपासक g में तो सदा शक्ति का, मिला उससे रुतबा मुझे भक्ति का। 
निराकार में देखो आकार है, चराचर उसी का यह विस्तार है | 
बनाया खुदा ने अजब काश्मीर, बहिश्ते कहीं है न जिसका नजीर । 
जहाँ के agai में ऐसी फबन, हैं जो माहरूयों के बॉका चलन | 
.... चह मैले से कपड़ों में उजला सा तन, गोया अत्र में मार चरखे कोइन | 
— E që वहाँ के तो सब आफताब, चकोरो d मायल सदा माहताब |’ 


लावनीसा हित्य अत्यन्त विस्तृत है और प्रस्तुत विवरण अत्यन्त eau फिर 
भो इससे हमें इसकी अनेकरूपता आर विविधता का कुछ-न-कुड आभास, मिल ही 
जाता है | इम कह सकते है कि लावनीसाहित्य निश्चय ही जन-जीवन का दूप ण है, 
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gaat रसात्मकता, HEAT, आध्यात्मिकता, गेयता और गतिशीलता हमारे , 


साहित्यकारो के लिए आनन्द और मनन की वस्तु है । इसका लोकोन्मुख रूप और इसके 
प्रयोग हमें आज के साहित्य को अधिक भावंप्रवंण और लोकप्रिय बनाने का मार्ग 


aat सकते हैं | 


लावनी साहित्य का सबसे अधिक महत्व इस दृष्टि से है कि इसने सम्पूण 


जीवन को अपना _ विषय बनाया और जीवन के Peut अंग को अछूता a छोड़ा 


सवंग्राहिता att सारग्राहिता उसका सिद्धांत रहा | मानव-हृदय की कलक {दिखाने के 
साथ ही इसकी व्यावहारिक परम्परा ने भेदभाव को छोड़कर सबका स्वागत “किया 
( लावनीकारों की गुरु-शिष्य-परम्परा में हिंदू और मुसलमान दोनों मिलते हैं ) और 


“इसकी भाषा, इसके भाव और इसके छन्द मिली-जुली भारतीय संस्कृति व्ही 


घोषणा की ١ 


> 
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(50) नागरी भाषा 
श्रीचन्द्रबली पांडे 


गाँव के लोग जिसकों आज भी भाषा मानते हैं पर पढ़े-लिखे नागर 
भाषा नहीं समझते वही नागरी भाषा हे | पश्चिम में इससे इतना कहा जा 
सकता है कि आज से प्रायः २२ वर्ष पहले सन्‌ १९२९ में दिल्ली के प्रसिद्ध 
प्रचारक eT हसन निजामी ने अपनी ga मजीद? की भूमिका में 
लिखा था-- 


“यह हिन्दी جج‎ ममालिक FET अवध और रुहेलखंड और Gp 
सी० die और हिन्दुओं की अक्सर देशी रियासतों में मुरूवज है। गोया 
बंगाली और बर्मी और गुजराती और मराठी वगैरा सब हिन्दुस्तानी जबानों 
से ज्यादा रिवाज हिन्दी यानी नागरी जवान का हे | करोड़ों हिन्दू औरत- 
मर्द अब भी यही जबान लिखते हैं | यहाँ .तक कि तकरीबन एक करोड़ 
ˆ मुसलमान भी जो مو مع‎ पी० और सी० fo और सूबा बिहार के देहात 
में रहते हैं या हिन्दुओं की रियासतों में बतौर रियाया के आबाद हैं. और 
sant हिन्दू Raadi के खास हुक्म के सबब से हिन्दी जबान लाजिमी तौर 
से हासिल करनी पड़ती हे, हिन्दी के सिवा और कोई जबान नहीं जानते |” 


ध्यान देने की बात है कि ख्वाजा साहब ने 'हिन्दी यानी नागरी 
जबान? का व्यवहार उसी भाषा के लिये किया हे जिसे हिन्दी के लोग “खड़ी 
बोली? ओर भाषाविज्ञानी लोग “हिन्दुस्तानी' कहते 8 | आज यह 87 
agii के लिये अत्यन्त कठिन हो गया हे कि भाषाविज्ञान के लोग इस 
fau को भाषा क्यों नहीं मानते और क्यों इसे लिपि मात्र समभते e| 
स्मरण रहे उनकी इस उपेक्षा के कारण भाषा के चेत्र में अनेक विवाद उठे है 
ओर आगे तब तक उठते रहेंगे जब तक इस नागरी की स्थापना “भाषा! के रूप 
में फिर नहीं हो जाती | सो लीजिये, आज से प्रायः सवा सौ वर्ष पहले की 
बात है | श्रीरामपुर के मिशनरी लोगों के 'समाचारदर्पण” में छुपा था-- 


“नागरी का समाचारपत्र--हाल में इस कलकत्ता नगर से 'उदन्त ۲8 
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नामक एक नागरी का नूतन संमाचारपत्र प्रकाशित हुआ है | इससे हमारे 
आह्ाद कीं सीमा नहीं. हे । क्‍योंकि समाचारपत्र द्वारा सम्पत्ति-सम्बन्धीय और 
नाना दिशाओं के देशों के राज-सम्पर्कौय वृत्तान्त प्रकाशित हुआ करते हैं 
जिनके जानने से अवश्य ही उपकार होता हे ۱ यूरोप के देशों में प्रायः दो सौ 
वर्षों से अधिक समय से समाचारपत्र प्रकाशित होते हैं, उनके द्वारा सामान्य 
समाचार और नाना विषयों के दोष-गुण आदि के सम्बन्ध में प्र रित पत्रों के 
उत्तर-प्रत्युत्तर के प्रकाशित होने से अनेक विषयों का निर्यास और संशोधनं 
हुआ है | अंग्रेजी प्रभृति समाचारपत्रों के दृष्टान्त पर इस देश में पहले बंगला 


भाषा के समाचारपत्र प्रकाशित हुए, बाद में फ़ारसी भाषा के हुए, एवं बीच में 


कुछ दिन हुए उदू भाषा के संवादपत्रो में प्रेरित-पत्र प्रकाशित नहीं होते ۱ 
जो हो, इस समय नागरी भाषा में एक ही समाचारपत्र होने से काशी प्रभृति 
स्थानों के लोग, जो अंग्रेजी प्रभृति माषा से अज्ञान होने के कारण किंवदन्तियों 
में विशवास करके प्रगल्भतापूवक समय बिताते हैं, यदि इसे नई रीति कहकर 


तुच्छ न समझें और आलस्य-त्यागपूर्वक इसे ग्रहण करके पाठ करें तो उनके 


लिये ऐसा फलोदय होगा जिसे वे धीरे धीरे जान सकेंगे |” 


) १७ जून १८२६ के अंक में विशाल भारत सन्‌ १९३१ के फरवरी 


अंक में पृष्ठ १९२ पर अवतरित ) | 


इस लम्बे अवतरण में जानकारी की बातें अनेक हैं, पर जो बात सदा के 
लिये झट टाँक लेने की हे वह है 'नागरी भाषा” का स्पष्ट प्रयोग | इस समय 
नागरी भाषा में एक ही समाचारपत्र होने से काशी प्रभति स्थानों के लोग 
में कितना व्यापक स्वप्न देखा गया है | “नागरी भाषा? की व्यापकता आप ही 
बोल रही है । देखिए न, एक आईन भी है जिससे सिद्ध हो जाता है कि 
अगरेजी सरकार भी 'नागरी भाषा’ को जानती थी। उप्तकी एक दफा में 


कहा गया نع‎ 


“किसी को इस बात का उजुर नहीं होऐ के ऊपर zh का लिखा हुआ 
SSA सभी से वाकिफ नहीं है हर एक जिले के कलक्टर साहिब को लाजिम 


हैं कि इस आइन के पावने पर ऐक ऐक केता इसतहारनामा नीचे के सरह 


फारसी वो नागरी भाखा वो अद्धर में लिखिये कै अपने मोहर वो दस्तखत से 
अपने जिला के मालिकान जमीन वो ईजारदार जो हजूर में मालगुजारी करता 
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उन aut के कचहरि में वो अमानि महाल के देसि तहसीलदार लोग के कच- 
हरी में लटकावही |" T | | 
| | E अँग्रेजी सन्‌ १८०३, साल ३ و‎ आईन २० दफा ) 


"फारसी बो नागरी भाखा वो کچھ‎ किसी साखी कां لخدم‎ 
नहीं | 'फारसी' उस समय की “राजभाषा हैं at KDE E: 5 EC T 
भाषा', यदि बीच में भेदनीति न आ जाती. और सह 70 
जाता तो यही “नागरी' हमारी 'राष्ट्रभाषा होती और अपने आप हो fs पद्‌ 
पर “संस्कृतः और प्राकृत की भाँति ۶ होती, जी gh है भी तो 2 
वास्तव में 'नागर' अपभ्रंश का ही वर्तमान विकसित रूप, नागर ۴ 
किस प्रकार मुसलर्मांनी शासन में एक ओर तो नागरी का रूप po कर 
अपनी परम्परा का पालन किया और दूसरी ओर फारसी के प्रभाव में आ 
शाही शासन से हाथ मिला 'रेखता? का बाना लिया इसका विचार 80800 
हो सकेगा । अभी इतना निवेदन ही पर्याप्त होगा कि ۲ नागर T 
ज्ञी रूप है तो रेखता 'त्रपश्नंश' का पयाय अथवा फारसी रूप | फारसा m 
का प्रचार बढ़ा तो रेखता” का नाम भी अधिक जगा पर 2. जनता 
“नागरी? का नाम बना रहा जो आज भी किसी न किसी प्रकार चला जा र्हा 
हे | ATT और “अवधी? में काव्य-रचना होने के कारण इसका महत्त्व 
कुछ घट गया किन्तु काव्य से कमी सर्वथा लोप नहीं हुआ | = 
समाज में इसका सत्कार होता रहा और यह 'मध्य देश' की बानी SU 
जाती रही, इसका बोध भी उसी “उदन्त मातेण्ड' से ات‎ 0 
मांतेएंड' का अन्त किस वेदना के साथ हुआ, इसे भी देख लें । उसी का 
कहना है। : 


“जब 3 या कलकत्ता नगरी में उदन्त मार्तएड को प्रकाश भयौ 5 लै 

दिवस लौं काहू प्रकार तैं eren बाँध विद्या के बीज AA को Regat‏ بر 

के जडता के खेत को बहुविध जोत्यो पहिले तो जैसी कठोर भूमि. काहे‏ جوع 

कौ जतै ताहू पै काया कष्ट कर जैसो तैसौ हर चलाय वा चेत्र में गोठ को ब्यु. 

' बलेर बड़े यतन d وھ‎ फल लुन्यौ चाह्यौ ता समय लोम रूपी टीड़ी प्रि all 

खेत के फल फूल पाती सिगरी चरि गई अब जो फिरि फिरि या नशे छतर को 
गोडिये तो श्रम ही कौ फल फलैगौ | z 
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यहाँ मुरख कौ नाम ज्ञान चर्चा wp | 
हँसी तु अपनी रोक जगत अंधियारोहि सूक्ते ॥ ; 
जडता जर नशि चल्यौ गात को होगयो game | ` ~” 
काको है प्रतीत बहुरि चलि है सुख बैहर ॥ du 


प्रथमहि या काज कौ जा कारण HAT ताको विस्तार सभनि को जना- : 
बनौ उचित है aê अब وہ‎ मध्यदेशीय भाषा लिखतु हों | 


मध्यदेशीय भाषा 


इस उदन्त मार्तण्ड के नांव पड़ने के पहिले पछांहियों के चित्त को इस 
कागज के होने से हमारे मनोर्थ सफल होने का बड़ा उत्साह था इसलिये. लोग 
हमारे बिन कहे भी इस कागज की सही की बही पर सही करते गये........ 

( विशालभारत, अपरैल सन्‌ १६३१ Fo Jo ५२१) 

9 दिसम्बर सन्‌ १८२७ ६० की स्थिति आपके सामने हे और 
साथ ही ‘amas और “मध्यदेशीय भाषा' की स्थिति भी। इस अवतरण 
में ध्यान देने की बात اح8‎ . - 
"ताकौ विस्तार सभनि को जनावनौ उच्चित है ताते अब कछु मध्यदेशीय 
भाषा लिखतु et |” ۱ ۱ TE 

2178 'मध्यदेशीय भाषा? कां प्रयोग होता है “विस्तार-जनावन! के 
हेतु | और यही हेतु कारण होता है स्वामी दयानन्द सरस्वतीजी महाराज के 
इस कथन 1 ह 

“इस लिये जहाँ तक बन पड़े वहाँ शीघ्र संस्कृत और मध्यप्रदेशीय भाषा 
के प्रचार के वास्ते बहुत प्रधान पुरुषों को सही कराके, कलकत्ते की सभा में 
भेज दीजिये और भिजवा दीजिये ।” ) ऋषि दयांनन्द सरस्वती के पत्र और 
विज्ञापन, पृष्ठ ३२४ ) 


साथ ही यह भी स्मरण रहे. कि स्वामीजी महाराज की “मध्यदेश की 


na | ; 4 
भाषा” के साथ ही “नागरी भाषा' का भी ध्यान & | अपने २४ AF १८७८ 


के पतर में लिखते سج‎ F 
«एकं काम यह आवश्यक है कि इस मुशी से यह काम ठीक ठीक नहीं हो 


-सकता.। इसलिए एक मु शी अंग्रेजी, फारसी और नागरी भाषा का पढ़ा हुआ, 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


422 


हिसाब नकशा निकालना भी जानता हो, जो ऐसा न मिल सके तो अंग्रेजी, 
'फारसी, یہ‎ तो ठीक जानता हो कि चिट्टी पत्र ठीक-ठीक पढ़ लिख सके, वह 
amet न हो और जिसका स्वभाव किसी प्रकार बुरा न हो, उसका मासिक 
२५) से अधिक न होना चाहिये 1” 
) वही, पृष्ठ ९2७ ) 

sg, पाया जाता है कि हमारे पूर्वज “नागरी भाषा? को जानते, मानते 
sik पहिचानते भी थे | पता नहीं यह दोहा कितना पुराना हे, किन्तु इसका 
उल्लेख राजा शिवप्रसाद सितारेहिन्द ने सन्‌ १८५४ ई० में किया हे जिससे 
जाना जाता है कि यह उससे पहले का हे | जो हो, उक्त दोहा हे-- 


अन्तरवेदी नागरी गौडी पारस देस, 
अरु अरबी aa मिलें मिश्रित भाषा वेस | 


निश्चय ही यहाँ “नागरी? “नागरी भाषा? ही हे, नभी हो, तो भी श्री 
श्रीधर पाठक के इस छुप्पय पर ध्यान तो दीजिये। किस भाव से भारतेन्दु बाबू 
इरिश्चन्द्र का स्मरण करते ع‎ 


जब लौं भारत भूमि मध्य आरज कुल बासा, 

जब लौं आरज धर्म تلن‎ आरज बिस्वासा, 

जब लों गुन आगरी नागरी आरज बानी, 

जब लौं आरज बानी के आरज' अभिमानी, 
तब लो यह तुम्हरौ नाम थिर, चिरजीवी रहि .है अटल | 
नित we सूर सग 3۳68 हरिचन्द g सजन सकल ॥ 


` कहिये न 'जब लौं गुन आगरी नागरी आरज बानी! में “नागरी? है न 
“ara? का नाम £ फिर उसे निरी लिपि ही क्यों मानते हें और وو‎ उसके 
“लिये “खड़ी बोली” वा “हिन्दुस्तानी” का प्रयोग कर अपनी दासता का विज्ञापन 
-बाँटते ê f स्मरण रहे, यह शुद्ध राजनीति की देन है जो देश में अँगरेजी-स्थापना 
के हेतु रची गई Ê | भाषा-विज्ञान के परम पंडित श्री जार्ज इब्राहीम प्रियर्सन 
ही इसके आचाय € | क्या स्वतन्त्र भारत के ×۸ समय से इसको समक 
सकेगे कि वास्तव में प्रियस का यह कार्य ब्रिटिश साम्राज्य की थिरता के 
RT इभा था और फलतः उनकी “भारत की भाषा पड़ताल” भी उसी का फल 
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हे ? कहाँ तक कहें, अभी उस दिन किसी و'‎ की भावना जगी तो उसने 


भी रच दिया-- eet EE E 

जयति नागरी, जयति नागरी | 

सुधा-कलश-मय वर्ण वणे वर, भाषा भाव. भरी | 
जयति नागरी || 


अब इस “भाषा भाव भरी? की उपेक्षा कर कौन 'नागरी” को निरी लिपि 
कहने का साहस कर सकता है ? और यदि करे भी तो उसे Gu कासांमना 
कर ना होगा | सुनिये न, उनकी गोहार हे “हिन्दी साहित्य सम्मेलन” के 
मंच से कहते  ۔‎ 


“कितने कहते हैं कि नागरी तो वर्णमाला का नाम हे, भाषा का नहीं | 
किन्तु उन्हें जानना चाहिये कि भाषा और अक्षर का निकट सम्बन्ध है ! संस्कृत 
वा पारसी, उदू वा अंगरेजी में लिखो, कहने से उसी अक्षर का बोध होता है 
जिसमें वह माषा लिखी जाती हे | जैसे उद्‌ वा अँगरेजी अँगरेजी के अच्तर अपने 
दूसरे नाम रखते हुए भी इन भाषाओं के साथ इन्हीं के अक्षर का अर्थ देते हैं 


. वैसे ही नागरी वणमाला का सम्बन्ध नागर वा नागरी भाषा के साथ दोनों प्रकार 


से अटल है | जैसे कि पाली के अक्षर और भाषा दोनों का एक शब्द से बोध 
होता हे |" 
( तृतीय हिन्दी-साहित्य-सम्मेलन के सभापति का भाषण, Jo २७ ) 


श्री AAT की पुकार प्रिय न 25 | होती भी केसे? 'सम्मेलन' में अँग्रेजी 
शिक्षित लोगों. का जमाव agar जा रहा था और अँगरेज किसी भी दशा 
में नागरी को भाषा मानना ठीक नहीं समकते थे | उनकी मेद-नीति नागरी को 
भाषा मान लेने से ce जाती थी निदान उनके سد‎ प्रियर्सन ने इसका 
निषेध किया और उनका फतवा तथा 'सम्मेलन' तथा ‘ear? को भी मान्य at 
गया | स्मरण रहे कमी HT का TET था “नागरी. भाषा” का सीखना | हाँ 
सीखना, सिखाना तथा “नागरी भाषा? का व्यवहार करना भी | कारण, उसकी 
दृष्टि में 'नागरी' भाषा भी जो थी। देखिये, 'काशी-नागरी-प्रचारिणी सभा? के 
sent में हे--- 


इस सभा. के सभासदों का मुख्य कर्तव्य नागरी भाषा का सीखना और 


-उसी भाषा में वार्तालाप तथा पत्र-व्यव्रहार और अपने ene को उसी.भाषा 
की उन्नति में प्रस्तुत करना होगा |” 
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जी हाँ, 'नागरी भाषा' पर उस समय दोहरी चढ़ाई थी | BAST की चढ़ाई 
का तो आपको पूरा पता होगा पर ठेठ” अथवा 'देशभाषा' की चढ़ाई का प्राय 
नहीं ! परन्तु पुराने लोग मंली भाँति जानते हैं कि प्रियसन साहब नहीं चाहते 
à कि बिहार में 'नागरी? में शिक्षा दी जाय | 'काशी' की गणना भी भाषा 
की दृष्टि से. “बिहार” के साथ होती है | इसी से आप स्वयं समक सकते हैं. कि 
सभा के उक्त स कल्प का कारण क्या है, अधिक कहने से लाभ क्या? आज 
काशी-नागरी-प्रचारिणी war “नागरी? को “भाषा? कहने में भले ही AST का 
अनुभव करे पर कल झख मार कर उसे फिर इस सत्य को मानना होगा और 
सभा? के साथ ही 'सम्मेलन' को भी इसका सत्कार करना होगा । कारण यह 
'कि भाषा के क्षेत्र में ग्रियस न की यह धाँधली अधिक दिन तक नहीं चल सकती 
f नागरी भाषा का नाम नहीं लिपि का नाम हे | माषा तो लोग उसे श्रमवश 
कह देते हैं | श्रम ही सही, पर इस श्रम के शिकार कैसे प्राणी हैं, इसे किससे 
कहें ? तो भी इंस कांग्रेसी शासन में अपनी सरकार से एक कांग्रेसी नेता की 
बात क्यों न कहें जब कि वह अंसारी’ और “डाक्टर? था | रोग का निदान 
और इलाज जानता था | लीजिये, उसी Sto मुख्तार अहमद अंसारी का 
कथन हे--- 


. “इस किताब के नेक ,जोशीले, सचे और जानदार, खयालों को हर जबान 
में तजु मा करना चाहिए | खासकर नागरी और अंग्रेजी में इसका एक एडीशन 
जल्द से जल्द छूपना चाहिए, जिसको देख कर हिन्दू भाई एक मुसलमान शायर 
के जानहार देशप्रेम को समक जायें, जो पठान होने और देशभक्ति के लिहाज 
से पश्‍्तो जबान के सरहदी शायर खुशहाल खाँ 'खुटक' और बायरन की 
| qu है ۱ » ; . | 
( रस-सागर; अदबी मरकज मेरठ, TB १३ ) 


oft Sig का यह कथन अप्रैल सन्‌ ३६ का है | उस समय कांग्रेसी 
मन्त्री अंग्रेजी छाया में काम कर रहे थे | किन्तु आज जो कुछ कर रहे हैं 
अपनी माया और अपनी प्रेरणा से निदान उनसे अनुरोध कर कहा जाता है 
कि कुछ सोच समक कर अपनी सी करे और कृपा कर उस 'भाषा-पड़ताल 
का संशोधन करा ले जिसका सम्पादन “भारत! के पैसे से उसकी राष्ट्रभाषा 
“नागरी? के रहित के लिये किया गया है। क्योंकि इसके अभाव में सची राष्ट- 
भावना का उदय नहीं हो सकता और न हिन्दी हिन्दुस्तानी का धम 
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ही मिल सकता हे | भाषा के पंडितों से भी हमारा नम्र निवेदन हे कि समय 
पर अपनी आँख से काम लेना सीख लें, और प्रत्येक शब्द की शक्ति तथा 
इतिहास को जान कर ही कुछ आगे बढ़ने का संकल्प करें | हमारा निश्चय 
ही नहीं zz विश्वास हे कि हमारे शोधक यदि चेत गये और Ame का 
सच्चा इतिहास भी यदि सबके सामने उनके उद्योग से आ गया तो राष्ट्र का 
बहुत सा कल्याण आप ही जाता रहा अर हमारा हृदय भी बहुत कुछ स्वच्छ 

था निर्मल हो गया | कारण, उसी को दूषित करने के लिये तो 'नागरी' को 
भाषा के क्षंत्र 8 जानबूक कर खदेड़ा गया था | सन्‌ १८८०६० से जो उद्योग 
चला उसका अन्त अब हो जाना चाहिए अन्यथा भारत का होनहार ठीक 
नहीं | कुछ भी हो, अन्त में किसी आस्तिक की भाँति हमारी प्राथना तो. 
यह سج‎ 


गुनि यह न विलम लगाय हिय हरखाय सब कोऊ अहो | 
निज जननि भाषा जननि हित हित AfA faa साहस गहो | 
करि जथारथ उद्योग पूरन फल अमल जस जग लहो | 
लहिकै ہج‎ जगदीस जय जय नागरी नागर कहो ॥ 


ET, “नागर? | नागर ब्राह्मण” नहीं 'नागर लोग” | कारण, अपभ्रंश के 
जो “नागरः, उपनागर और 'ग्राम्य' भेद कहे गये है उनसे यही तो स्फट हे ? 
ग्राम्य? के साथ ‘ame’ को यदि श्री प्रियस देख पाते तो वास्तव में हमारा 
कितना कल्याण होता | किन्तु क्या सब कुछ देखते हुए भी इसे आज हम देख 


i हैं ? उत्तर भाषाविदो ate हिन्दी के अभिमानियों को देना हैं। 
* हो--- 


जय नागरी नागर कहो | कहो 
जय नागरी । जय नागरी । 
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 'नोकदृष्टिः का अर्थ है लोकसंबंधी दृष्टि | लोक के संबंध d हमारी दृष्टि 
दो प्रकार की हो सकती है। एक तो लोक क्या हे सत्‌ हे या असत्‌ अथवा 


- सदसत्‌; सत्‌ है तो इसका कोई निर्माता भी. है, असत्‌ हे तो सत्‌ क्यों दिखाई 
: देता है आदि आदि--दाशेनिक चिंतन की.दृष्टि | दूसरे लोकव्यवहार की दृष्टि 


sale लोकगत राजनीतिक, सामाजिक, आर्थिक आदि जीवन कौ विभिन्न 
अवस्थितियों के संबंध की दृष्टि | 5۳ शब्द का अथ हमारे व्यावहारिक 
जीवन में अब भी--साहिव्यिक और सांस्कंतिक चेतना के अत्यधिक जागरूक 
होने पर भी--प्रायः यही fear जाता हे कि जो कल्पना-लोक में विचरण 
करनेवाला हो | अँगरेजी साहित्य में कविता के संबंध में कल्पना आर स्वप्न 
की इधर कितनी شعن‎ हई और उसकी. प्रतिध्वनि आरः भावुकता के 


AHF के. कारण भारत में उन्माद या पागलपन का अभिनय करने की 


केसी परिपाटी. कविता के चत्र में-कहाँ कहाँ wel यह सब विवरण उपस्थित 
` करने की आवश्यकता नहीं p हमें तो कहना इतना ही हे कि जनता कवि को 
_क्रांतदशी .न. समझ कर वैसा समने लंगी थी और अब भी समझती है कि ये 


वास्तविक जीवन से या जीवनं की वास्तविकता .से दूर रहनेवाले प्राणी हैं | 
राजनीतिज्ञ प्रायः यह कह दिया करते हैं कि ये जीवनं के समुपस्थित . संग्राम 
में सक्रिय योंग देने के कारण उसकी विभीषिका से भाग खड़े होनेवाले 
पलायनवादी हैं | यदि सब नहीं. तो इनमें से. अधिकतर ऐसे ही जीव हुआ 
करते B | हमें यहाँ, विचार यह करना है कि प्राचीन हिंदी कवियों की क्या 
यही पलायनवादी दृष्टि रही है या वे लोक की सवसामान्य भावना में भी योग 
देते आए हैं | यदि उन्होंने योग दिया है तो क्या परोक्षरूप में ही या प्रत्यक्ष 
भी | कवि लोक .की भावना किस रूप में ग्रहण करते हैं या काब्य में लोक 


न जाकर यहाँ थोड़े में इसी का विचार कर लेना है कि कवि जीवन यो लोक का 
कैस 3 A = 
रूप कैसा ग्रहण करता हे | काव्य या साहित्य जीवन की व्याख्या है यह at 
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कहने को कह fear ज़ाता है, पर यह देखने कां प्रयास नहीं किया जाता किं 
काव्य. में जीवन की व्याख्या होती कैसे 8:۱ काव्य न. तो HATIE का 
सिद्धांत निरूपक वाक्यसमूह या quus होता हे. न समाजशास्त्र का .विवेचन | 
वह होता हे लोक की gel इई शुद्ध भावात्मक सत्ता की अनुभरूति-भूमि ! उसमें 
धर्म, राजनीति, समाजशाख्न, अर्थनीति, तत्त्वचितन आदि सब gt हुए रूप में 
ही गृहीत होते 8 और कवि का gam होता हे भाव का विस्तृत पट | इसलिए 
जो लोग यह समकते हैं कि उक्त areal या मीमांसाओं का काव्य में ज्यों का 
cat निरूपण मिलेगा वे हताश हो जाते हैं और काव्य का अनुशीलन वर्जित 
करने लगते हैं | पुराणों में भी कहा जा चुका है कि “काब्यालापांश्च वर्जयेत्‌? | 


अब इस मानदंड के अनुसार परखिए प्राचीन हिंदी साहित्य को | हिंदी 
का आदिकाल ACID की रचना से भरा है | Û रासे किसी वीर के चरितकाव्य 
होते थे | इनमें उसके शौर्य का वर्णन होता था और बड़े ही रोचक ढंग से 
होता था | यद्यपि रासा-काव्य हमें अपने प्राचीन रूप में नहीं मिलता, उसमें 
परवती कविभट्टों की बहुत सी बाद में जोड़ी हुई कृतियाँ संनिविष्ट हो गई हैं, 
फिर भी चंदबरदाई को .ही यदि प्रतिनिधि कवि मान लें तो उनके नाम पर 
मिलनेवाली कृति और उनके संबंध में प्रचलित जनश्रुति ही. यह बता देती है 
कि.चंद Weng ही नहीं 'भट? भी थे | वे तलवार और कलम दोनों का 
चलाना जानते थे | जिस युग के वीरों का चरित्र इन कांब्यों में गृहीत हे वह 
युग शौर्ये का युग था, वास्तविक जीवन युद्धमय था | अतः उनके युद्धों का 
उनके शौर्य का वर्णन किसी प्रकार भी उनकी लोक से हटी दृष्टि का ग्राभांस 
नहीं देता | और लोग चाहे पलायनवादी कहे जाये पर रासा-काव्य के कंवि 


पलायनबादी नहीं कहे जा सकते.। वे रणांगण में डटे रहते थे । बीरों को 

उत्साहित तो करते ही थे समय पड़ने पर उनका स्थान मी ग्रहण कर लेते 
و‎ : «df 

3b | कहां जाता है कि चंद का अस्तित्व ग्ध हैं, प्रथ्वीराजरासा का : 


c‏ ہاج 
वर्तमान स्वरूप आर उसकी यथार्थता का प्रमाण देने या उसकी अयथार्थता का‏ 
समथन करने का न अवसर है न आवश्यकता | हमें इतना ही बता देना हे कि‏ 
एथ्वीराजरासा में जो कथा मुहम्मद गोरी और प्रथ्वीराज के युद्ध की बताई‏ 


: गई `A. उ मे 2 ۰ 8 ति A 
Te हैं उसमें भारतीय सस्कृति का पक्का स्वरूप अवश्य मिलता È | मुहम्मद 
गोरी के अत्याचार से स त्रस्त शरणागत की रक्षा करने के कारण प्रथ्वीराज 


के साथ उसका युद्ध हुआ और 3 किसी प्रकार पकड़कर गजनी भेजे गए 


"TET शब्दबेधी बाण से उन्होंने गोरी को मारा और अंत में प्रथ्वीराज और 
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चंद परस्पर एक दूसरे की तलवार से कटकर ढेर हो गए | यह अंतिम कथाः 


के पुत्र जल्हन ने रासे में जोडी हे | रासे की यह प्रवृत्ति हम्मीररासे‏ و 
क्या, हम्मीरहठ ऐसे परवर्ती काव्यों तक में दिखाई देती हे. जहाँ शस्णागत‏ 
की रक्षा के कारण ही हम्मीर का अलाउद्दीन से युद्ध कहा गया हे | भारतीय‏ 
कवि अपने चरितनायक को ,जिस उच्च भूमि पर दिखाना चाहते थे वह‏ 
भारतीय संस्कृति की saat की दृष्टि से | तुलसीदास या अन्य रामकाव्य के‏ 
aasi ने रावण के साथ राम के युद्ध का कारण सीताहरण मात्र ही नहीं‏ 
माना है | उन्होंने रावण को राम-शत्रु के रूप में नहीं, लोकशत्रु के रूप में ही‏ 
दिखाया हे । विभीषण राम के शरणागत दिखाए गए हैं | शरणागत की‏ 
रक्षा उच्च भारतीय लोकदृष्टि हे । शरणागत की रक्षा करनेवाले के विरुद्ध‏ 
संनद्ध होनेवाले को लोक सर्वसामान्य और नैतिक भावना का शत्र अर्थात्‌‏ 
लोकशात्र के रूप में देखता हे | भारतीय कवि प्रबंध के da में लोक-शत्र‏ 
sik लोकमित्र की दृष्टि बराबर रखते आए हैं |‏ 


mima या रासाकाल का काव्य केवल वीरत्व की प्रशंसा में लिप्त 
लोकबाह्य काव्य नहीं था | उसमें लोक की प्रचलित भावना diva के उल्लास 
का प्रतिपादन किया जाता था | कहीं उसके लिए लॉक-शत्र का नाश होता 
था | कहीं केवल dcr का प्रदशन | जहाँ कोई लोकरक्षामूलक हेतु aa 
वहाँ कल्पित और लोकरक्षण के स्थान पर लोकरंजन को ही लक्ष्य करके कवि 
: चलता हे तो यह कैसे कहा जा सकता हे कि यह पलायनवादी हे | रासा- 
gai में अनेक युद्धों का वणन ही लक्ष्य हे, प्रतिपक्ष में चाहे कोई लोकशत्र at 
यदि कोई कविकल्पित प्रतिद्वंद्वी | वह युग युद्ध का युग था | उसके लिए कवि 
भी अपने काव्य के द्वारा लोगों को युद्ध करने को परोक्ष रूप में उत्साहित 


करते रहते थे | काव्य लोक से बद्ध था | यदि उन काव्यो में प्रत्यक्ष यह नहीं 


मिलता कि अमुक विदेशी शत्र से हमें लड़ना -चाहिए तो उन्हे हम लोक- 
विमुख कैसे कह सकते हैं | राजनीति हमारी बुद्धि को يوعد‎ करती है, 
काव्य हमारे हृदय को उत्तेजित करता है | हृदय को प्रभावित करने के लिए 
` परोक्ष और गहरी अनुभूति चाहिए | काव्य की मार प्रत्यक्ष def होती, 


. उसका मार्ग वक्र होता है | राजनीति में कुटिलतां भीतर होती है, बाहर 


ऋजुता रहती है | काव्य में बाहर वक्रता होती है भीतर सरलता रहती है | 


इसलिए यदि सीधे सीधे कोई तथ्यमात्र काव्य में कहा जाय तो वह काव्य न 


रह जायग्रा | भारतीयं EAT ने वाच्य और व्यंग्य में. जो भेद किया 
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है और एक को अवर और दूसरे को उत्तम कहा है वह केवल शब्द में ही. 


हीं | थइ काव्य या साहित्य मात्र के लिए हे | इसी से काव्य में सीधे सीधे 
कहना agai की दृष्टि में अपराध हे | भारतीय साहित्य या हिंदी में अनुकृत इस 
पद्धति को चाहे कोई ठीक न माने, पर वह यहा नहीं कह सकता कि इस 
पद्धति पर यदि कोई लोकवृत्तिमूलक रचना करे तो उसे हम इसीलिए 6 
कर देंगे कि उसमें सीधे सीधे कोई बात नहीं कही गई है | 


अब भक्तिकाल की रचनाओं का आलोडन और आलोचन कीजिए | 
निर्गुण और सगुण धारा में से निगुण धारा को तो बहुत से लोग लोकोन्मुख 
मानते हैं । वे कहते 8 कि कबीर ने परस्पर लोगों को मिलाने का प्रयास 
किया | जो साधारण श्रेणी के समभे जाते थे उन्हें समता की भूमि पर स्थित 
किया | हिंदुओं और मुसलमानों दोनों को फटकारा | इसी प्रकार की बातें 
अन्यं संतों न भी कीं | सबका लक्ष्य सामाजिक सुधार था, वैषम्य दूर करना था। 
सूफी संत भी मानवता की सव सामान्य भूमि पर, ग्रेम की सवनिष्ठ पद्धति पर चल 
रहे थे इसलिए इनकी रचनाओं में विकासोन्मुख या समयानुरूप लोकवृत्ति को 
q € लेना कठिन नहीं है | सबसे. अधिक कठिनाई कुछु लोगों को पडती हे सगण 
शाखा के कबियों में बिकसित लोकनिष्ठ दृष्टि खोजने में | सूरदास और तुलसीदासः 
दोनों ने निगुण पंथ का खंडन भी किया है इसलिए किसी किसी को इन्हें 
प्रतिगामी कहना ही ठीक प्रतीत होता हे ۱ सूरदासजी ने लोकमर्यादा का 
ध्यान नहीं रखा है | सांप्रदायिक दृष्टि से श्रीबल्लभाचार्यजी के मत के अनुसार 
ajar और 'पुष्टि' में अंतर हे | ‘gfe ही भगवदनुग्रह ही ठीक ۱ 
جع‎ की मर्यादा का. अनुशासन अनिवार्य नहीं | पर इसका तात्पर्य यह 
नहीं कि मर्यादा का उल्लंघन किया ही जाय । प्रवाह से उत्कृष्ट मयोदा और 
मर्यादा से उत्कृष्ट पुष्टि | लोकप्रवाह को सबसे नीचे मानने के कारण सूरदास . 
प्रादि के KET में लोकवृत्ति न होगी ऐसा मानना बहुत बड़ी भ्रांति हे | 
सूरदासजी ने लोकवृत्ति को तो ग्रहण शया है, पर लोकप्रवाह को. नहीं | 
काव्य का वही छन्ना काम देगा | लोक का वणन कैसा हो यह मूलरूप में 
कबीर, जायसी, सूर और तुलसीदास सबमें एकसा ही हे | अंतर उसके मार्गोप- 
देश में है | कबीर निवृत्तिमा्ग का उपदेश देते हैं इसलिए कोई यह बेखटकेः 
कह सकता है उनकी कृति से तात्कालिक समाज में चाहे वैषम्य मिटा हो, 
पर उसका उद्देश्य ठीक नहीं, संसार के त्याग की शिक्षा देना लोकवृत्ति की 


: दृष्टि से विचार करने gc उतनी अच्छी नहीं | पर कबीर आदि के द्वारा 
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कुछ अभीष्सित सुधार इंए है इसी सेः उनकी: प्रंशंसा के पुल ats जाते. हैं | 
सूरदास का भक्तिमाग at ماود‎ था, लोक में लगाए रहनेवाला | भला 
उसमें लोगो को लोकवृत्ति का विरोध कैसे मिलता हे | सूर ने निवृत्ति-मागोप- 
देश के ही कारण निगु'णपंथ का विरोध किया | लोक में पुरुषों को चाहे 
ज्ञान का उपदेश दीजिए, चाहे प्रेम का या योग का | पर भारतीय दृष्टि से 
नारियों को ज्ञान का अर्थात्‌ निवृत्तिमाग या योग की अंतःसाधना का उपदेश 
देना सारी सामाजिक ब्यवस्था का नाश कर देना था | इसी से सूरदासजी 
ने 5 णपंथ के प्रतिनिधि उद्धव के प्रतिपक्ष में गोपियों को खड़ा किया है | 
उनके द्वारा सूर्‌ ने दो प्रमुख बातें कहलाई हैं--एक तो निगु'एपंथ सामाजिक 
दृष्टि से घातक हे, दूसरे बह कठिन भी है | यदि कोई यह कहे कि इसमें 
कबीर की भाँति सब सुधारों और समन्वय के लिए स्थान कहाँ था तो यही 
कह सकते E कि भक्ति-संप्रदाय में जातिभेद नहीं माना जाता, جو"‎ 
अलीखान, ताज आदि की समाई यहाँ भी थी | कबीर का fup ud" सूफीमत 
को पचाने और मुसलमानी पैगंबरी कट्टरता को दूर करने में समर्थ नहीं था 
पर सगुण भक्तिमार्ग ने बहुतों में कन्हैया बनने की लालसा उत्पन्न कर दी 
थी और बहुतों को कन्हैया के लिए 'हिन्दुवांनी' हो के रहना पड़ा था। 
कबीर ने चाहे एकता की भूमि बना दी हो, पर उसमें अभेद का प्रासाद 
खड़ा न हो सका | कबीर की डाटफटकार से मन मिल न सके | भक्ति की 
शरणागति ने, अहंता के त्याग ने, हृदय की सर्वसामान्य भूमि प्रस्तुत की । 


काव्य की सर्वसामान्य भूमि है प्रकृत और मूलभावों पर राजनीति, 
सभ्यता आदि के कारण. पड़े इए.आवरणों को हटाकर. उनकी . सहज DEUS 
का अवसर देना | संमाज-सुधार के आंदोलन, राजनीतिक दाँवपेंच हमें 
कृत्रिमता की ओर ले जाते हैं । अतः काव्य जब स्वच्छुंदता का सहारा लेता 
3 तो उसे पलायनवादी कह दिया जाता है | वस्तुतः वह पलायनवाद नहीं 
a मानव को मूल भावों तक पहुँचाने का उपक्रम है। सूरदास के काव्य 
ts स्वच्छुद्ता का स्वागत इसीलिए जनता ने किया | कबीर के सधाखादी 
A से त्रस्त मानव का त्राण सूर की स्वच्छंदवृत्ति में लीन होने से ही 
“हो सकता था | जो लोग यह सकते हैं कि भारत अपनी पराजय से निराश 
होकर भक्ति में लीन हुआ उनसे निवेदन है कि भक्ति का आंदोलन प्राचीन 
है | वस्तुतः वह शक्ति-संचय के लिए उधर गया था . अर उसने शक्ति-संचय 
किया | सूरदासजी की रचना का काव्यगत मूल्य चाहे जो आँका जाय, पर 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


CEE ITT poe‏ ا 


a -؛‎ ۷ 


IR EE 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


6431 


यह निरिचत है कि तुलसीदासजी की अपेक्षा उसमें काव्यगत au का विधान 
अधिक है, उसमें अनुभूति की गहराई प्रकृतरूप को बारंबार सामने करने के 
कारण विशेष हे । यह कह सकते हैं कि सूर की श्रपेक्षा तुलसीदास में 
सामाजिकता अधिक है | वस्तुतः जायसी. आदि सूफी कवियों की कमी सूर्‌ 
आदि कष्णभक्तों से दूर हुई और कबीर की त्रुटियों का परिमार्जन तुलसीदास 
ने किया | जायसी आदि जगत्‌ के कणकण, में ब्रह्म का आभास पाने का 


. एक प्रकार से उपदेश ही देते रहे, पर सूर आदि कृष्णमक्तों ने पुरुषोत्तम-- 


लीलापुरुषोत्तत की अवतारणा को लेकर जगत्‌ के कणकण को .त्माकर्षक 
बना दिया | सूर ने गोपियों के द्वारा इसकी अभिव्यंजना स्थान स्थान पर की 
हे | wa: इस दृष्टि से सूरदासजी ने लोकबृत्ति की अनुकूलता प्रदशित की | 
aia दायिक साधना दूसरी बात हे और किसी कवि के द्वारा हुआ सामाजिक 
कार्यं दूसरी बात | सूरदास ने रीतिकाल के सारे साहित्य को प्रभावित किया | 
बाहरी साहित्य की प्रतिद्वद्विता के feu qr का प्रभाव पड़ना अनिबार्य 
था | हिंदी के भक्तिकाल के 5۳۲5 ने ऐसी प्रबृत्तियाँ उत्पन्न की जिनसे. 
हमारे जीबन की सामयिक श्राकांक्ताओं की भी तृप्ति हुई और अनीप्सित 
बाहरी प्रभाव से भी हमारा साहित्य बच सका | जीवन में जिस सामाजिक 
स्वच्छुंदतां का परोच प्रतिपादन कृष्णकाव्य के. द्वारा हुआ, वह. जीवन कीः 
मर्यादा 2198 के लिए था. | सारा कामवासनात्मक वाङ मय राधाकृष्ण को: 
aiaa के रूप में पाकर बाजारू और नीचे स्तर से ऊपर उठ गया | war 
कृष्ण की पौराशिकता या 'ऐतिहासिकता के सहारे प्राप्त देवत्व ने उनके 
प्रेम के 88 प्रवाह में ही लोगों को स्नान करने को विवश किया | 
सूरदासजी की मनोदृष्टि MAN के. प्रमयोगः के. सात्त्विक स्वरूप की ओर नार 
बार गई है । गोपिकाएँ स्पष्ट कहती سا‎ ..., 


पीत ध्वजा उनके पीतांबर लाल ध्वजा कुबिजा व्यभिचारी | 
सत; की AA खेत ब्रज. ऊपर अजप्त-हेत- HIT पै. प्यारी |) 


श्रीकृष्ण का प्रम राजस भाव का है, कुब्जा का प्रम ,तामस भाव का 

र गोपिकाओं. का प्रेम: सात्त्विक भाव का A, E सात्त्विक प्रेम यदि. अयश 
का कारण हो तो क्या कोई अपने सात्विक प्रेम को NUT के भय से त्याग: 
देगा | गोपिकाओं का यही सात्त्विक प्रेम था जिसे साहित्य ने स्वीकार किया |. 
quif साहित्य,भी وی‎ से ही माना गया; है. | जीव॑न-में. ईसी सात्त्विक. 
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के कारण राधाकृष्ण की पूजा जन-जनव्यापिनी हुईं | उसमें स'माजिक‏ جود 
मर्यादा का सत्स्वरूप दिखाई पड़ा | सूफियों का रहस्यमूलक प्रेम उसमें समा‏ 
गया | कृष्णभक्ति शाखा ने सात्त्विक प्रेम की महत्ता का प्रतिप'दन करके‏ 
जीवन में फैले या फैलनेवाले बाजारू प्रम या लोम की व्यभिवारी वृत्ति का‏ 
उन्मूलन किया | इस भक्ति के प्रमार से हमारे जीवन के व्यक्तिबद्ध wa में‏ 
cfe. त्याग-तपस्या. का भाव. पुष्टि को प्राप्त .हुआ | हम जीवन को‏ 
तिरस्कार के योग्य न - मान कर उसे प्राह्म-भोग्य मानने लगे। सगुणोपाप्तक‏ - 
wen जीवन या संसार से मुक्ति नहीं चाहता | वह जगदूव्यापार को अपने‏ 
भगवान्‌ की लील। मानता है और लीला को देखना SAN योग देना अपना‏ 
परम सौभाग्य समझता है | T€ केवल सिद्धांत नहीं है | व्यवहार में इसका‏ 
जितना और जैसा भी पालन होता हे उसमें यदि अनुपात लगाकर देखा‏ 
जाय तो इन सगुणोपासक भक्तों ने भारतीय जीवन में जो कुछ सुधार संस्कार‏ 
“किए हैं या जो उस भक्ति में बद्ध होने से हो गए हैं वे किसी प्रकार वर्तमान‏ 
“प्रगति? के पीछे नहीं हैं | पुष्ट भूमि पर होने के कारण उनका स्थायित्व‏ 
स्पृहणीय और अनुकरणीय हे |‏ 


तुलसीदास आदि रामभक्त कवियों ने तो हमारे जीवन के बाह्य और 
आम्यंतर दोनों पक्षों को भली भाँति और स्पष्ट रूप से लोकोन्मुख बनाया | 
कृष्ण-मक्तिशाख। में व्यष्टि-दृष्टि से लोक देखा जाता था श्रौर राममक्तिशाखा 
में समष्टि-दष्टि से | धर्म की स्थापना करनेवाले और धनुर्धर के रूप में लोक- 
विरोधियों का विकास करनेवाले राम की ओर जनता की दृष्टि ले जाकर 
तथा मर्योदा-पालन की बृत्ति डालकर रामभक्त कवियों, मुख्यतया तुलसीदास 
जी ने इसके आगे भी कुछ किया हे | कृष्णभक्ति का प्रसार रासमंडलियों के 
द्वारा 5*1 तो तुलसी ने रामलीला के द्वारा दुहरा काम faa | “मानस? 
काव्य के भेद की दृष्टि से श्रव्य काव्य हे | पर दृश्यकाब्य नें श्रव्य की अपेक्षा 
सामाजिकता अधिक है | रामलीला के कारण वह दृश्य भी हो गया | कथा 
के रूप में सचमुच श्रब्यत्व की सिद्धि होती रद्दी ! इस प्रकार جو‎ श्रव्य और 
दृश्य तीनों रूपों में उसके प्रसार से तत्कालीन युग के साहित्य में नाटकीयता 
'के श्रभाव की पूर्ति भी ei रही और समाज में रंजन ओर परिष्कोर भी 
चलता रहा | 


तुनसीदासजी ने इतना ही किया होता तो ear कम था हमारा जीवन 
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इतने से at संघटित, प्रबुद्ध और परिमार्जित हो गया होता ! पर उन्होंने इसके 
आगे भी कुछ किया । उन्होंने हनुमान्‌ की पूजा और उनकी मूर्ति-स्थापना 
तथा उसके साथ अखाड़ों के खोलने का ऐसा प्रचलन किया कि हमारा 
समाज सबल भी हुआ | देश के उद्धार का उन्होंने ऐसा विलक्षण और 
महत्त्वशाली कार्य किया जिसका जोड़ हमारे इतिहास 8 नहीं | महाराणा 
प्रताप की स्वदेशोद्धार की नीति sre शक्तिशाली न. बन सकी वहाँ तुलसी 
को नीति ने देश का सचमुच उद्धार कर दिया | तुलसी के ‘aaa’ को 
पहचाना समर्थ गुरु रामदास ने जिन्होंने दक्षिण में मारुति-पूजा का प्रसार 
इनकी देखादेखी किया और प्रत्येक गाँव में मारुति-मंदिर की स्थापना उसके 
साथ ATÎ का नियम और शरीर-संत्रधन का साधन लगाया | रामदास 
तुलसी ही मानो समर्थ गुरु रामदास हो गये और उसे माना و‎ शिवाजी 
ने जिनके संघटन ने दिल्ली का गला दबोच लिया था और Sd सत्तावन के 
विद्रोह में जिस स धटन का ही बीजमंत्र. काम कर रहा था. जिसे आजकल 
राजनीतिक अपने स्वातंत्रय-आंदोलन का मूल मानता है | 


रही सांप्रदायिकता की बात | सो भारंतवासियों की आज अँगरेजों के 
प्रति जो नीति रही, क्या स्थ्रितिबश उस - समय के भारतीयों की वही नीति 
विदेशी जाति के प्रति अनुचित थी? शिवाजी के ऐतिहासिक कार्यो की 
उद्धरणी करने का परामर्श मात्र देकर और केवल साहित्य में ही परिमित होकर 
कहना है कि भूषण ने स्पष्ट औरंगजेब की दुर्नीति का विरोध किया है 
उसके Est तक की उस राष्ट्रीय कवि ने प्रशंसा की بخ‎ 


१. बब्बर के तब्बर हिमायू हद्द बाँधि गए 
हिंदुओं gem की कुरान वेद ढब की | 
२. बब्बर अकब्बर हिमायू साह सासन सों = 
नेहते सुधारी हेम हीरन ते सगरी। 
३. दौलति दिली की पाय कहाए आलमगीर, 
- बब्बर अकब्बर के fare बिसारे 8 | 


- शिवाजी के न होने से “मथुरा” तो uff? हो आती, पर यह तो 
बताइए कि शिवाजी के होने से कितनी मसीतियाँ मंदिर हो गई | एक भी नहीं | 
सुलसीदास के हनुमन्मंदिरों के सामने धनुर्धारी राम के मंदिर स्थापित होते है 
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आर यह संकेत करते हैं कि इन हॅनुमन्मंदिरों की प्रतिष्ठा का लक्ष्य धनुर्धरत्व 
की ओर है | इतने पर भी जो यह कहता है कि तुलसी ने हमारे जीवन 
को पीछे की ओर घसीट। वे प्रतिगामी थे, पलायनवादी थे आदि आदि' उसक 
बुद्धि के फिर जाने में किसे संदेह होगा | जिन तुलसीदास को ब्राह्मणों का फिट्ट 
कहते कुछ भर्थवादियों की जीभ संकुचित नहीं होती वे ही ब्राह्मणों को 
सावधान और उनके पतन का व्याख्यान यों करते سج‎ 


प्रभु के वचन ब्रेद-बुध-संमत मम मूरति महिदेव मई है | 
तिन्ह की मति रिस राग मोह मद लोम लालची लीलि लई हे | 


A 


वे € 


55 


जिन तुलसी को सामंतवादी कहते किसी की 'जीभ? नहीं “गिरती 
amai के दोषों का दर्शन और प्रदर्शन यों करते F— 


राज समाज कुसाज कोटि कटु कलपत कलुष कुचाल नई हे | 

नीति प्रतीति प्रीति परमिति पति हेतुवाद हठि हेरि हई हे | 

` थोथा हेतुवाद आज भी हे | | 

शोषक वर्ग का साथ देनेवाले जो अनेक बार कहे गए cl 
अधिक आधार की भी जाँच हो चुकी 8 वे ही तुलसीदास शोषित 
कष्ट से कराह रहे हे --- 


खेती न किसान को भिखारी को न भीख बलि, 

बनिक को बनिज न चाकर को चाकरी | 
जीविका-बिहीन लोग Maaa सोचबस 

कहैं एक एकन सों कहाँ जाई का करी | 
dag पुरात कही TRE विलोकियत 

साकरे सबै पै राम रावरे कृपा करी। 
aie zama दबाई दुनी दीनबंधु 

दुरित ददन देखि तुलसी हहा करी || 


‘aaah सुधार” का डंका स्वामी दथानंदजी के उद्भव से पहले 
ही तुलसीदासजी पीट चुके थे | गाजी मियाँ के मेले में होनेवाले उत्पात और 
e w गं 2 ۱ è 
विश्वासपूवक वहाँ जानेवालों का नेत्रोन्मीलन करते دج‎ कहते سج‎ 
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लही आँखि कब आँधपरे atm ga कब ۱ 
कब कोढ़ी काया लही जग बहरा जाय ॥ 


fam कहें | तुलसीदास के वाङमय की खोज अभी हुई ही कहाँ 

हे | अभी तो लोग अपने अपने गाँव में तुलसी का जन्मस्थान खोज fasad 

| में लगे हैं | तुलसी को आर्थिक आधार खोजा जा रद्दा है, मिलता वह भी 

1 नहीं ! पर जो अंधे को भी मिल सकता है तुलसी के उस सामाजिक आधार 

को कोई फूटी आँख भी नहीं देखता | हम d! qud की दृष्टि से देखने और 

दूसरों के कानों से सुनने के अभ्यासी हो गए हैं फिर भला प्राचीन हिंदी 
कवियों की लोकदृष्टि हमें सूके भी तो कैसे | 
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(52 ) भाषा का रागात्मक तरव 


Slo विश्वनाथप्रसाद, पटना 


यदि हम बहुत दूर से दो या दो से अधिक व्यक्तियों को बातचीत 
करते हुए wd तो उनके शंब्द श्रथवा स्वर या व्यंजन gÀ स्पष्ट नहीं सुनाइ 
पड़ते, सनाई पड़ता हे उनके वाक्यों कां व्यापक रागमात्र | माला के सूत्र 
में पिरोई हुई मणियों के समान भाषा के विविध अवयवपद, शब्द तथा 
स्वर-व्यंजन वाक्य के रोग-सूत्र में ही आबद्ध रहते 8 | भाषा का यह रागात्मक 
तत्त्व, उसकी आत्मा, उसका प्रारंभ, उसकी जीवनी शक्ति © | ۹۹۹۸۵ वाणी 
के इस रागात्मक तत्त्व को ही ध्यान में रखकर वाक्यपदीय के प्रणेता मतृ हरि 
ने कहा था-- 


पदेन वर्णा विद्यन्ते वर्णेष्वयवा न च | 
-वाक्यात्पदानामत्यन्तम्प्रविवेको न कश्चन || 


पद में वण नहीं होते और वर्णो में प्रथक-प्रथक अवयव ۱ 
वाक्य से पृथक पदों की कोई सत्ता नहीं हे | 
( वाक्यपदीय १ ७३ ) 


हम जब बोलने लगते हैं तब हमारे पद, हमारे वर एक-दूसरे में अन्तः 
प्रविष्ट होकर ध्वनि के अगणित रंगों में व्यक्त होने लगते हैँ | ओसिलोग्राफ 
तथा फिल्म-स्टिपों के चित्रों से भी यह बात सिद्ध होती हवे कि बोलते समय 
वक्ता की वागिन्द्ियां पूर्ववर्ती और परवर्ती ध्वनियों के समष्टिगत स्वरूप के. 
अनुसार ही संचालित होती हैं | मानो समस्त वाक्य का राग-चित्र उसमें . 
एक ही साथ उतर आता हो। | 

वस्तुतः किसी भाषा के ध्वनि-समृह का विश्लेषण करने से हमें उसकी 
व्यवस्था के दो पक्ष मिलते سج‎ 

( १ ) उसका स्तनिक ( Phonematic ) पक्ष, उसके स्वर-व्यंजन E 

( २ ) उसका छान्दिक या रागात्मक पक्त | 
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इनमें स्वनिक पक्ष कौ जो ध्वनियाँ हैं, वे. दीवार की इंटों के समान 
व्यानुक्रमिक रूप में आती हैं आर रागात्मक पक्ष की. जो ध्वनिय | 
समकालिक या योगपदिक रूप में आती हैं, कई प्रथक-प्रथक इटों के समान 
पृथक 145 wlan ध्वनिखंडों का अपने भीतर परिमापित या अंगोकृत 
कर लेती हैं । ये उनके ऊपर छा-मी जाती हैं | इसीलिए कुछ अमेरिकन 
वनिशास्त्रियों ने एक को खंडात्मक (Segmental) और दूसरे को उप- 
रिखंडात्मक (Super Segmental) कहा E | प्रायः एक at afan खंड 2 
दो-दो, तीन-तीन रागात्मक तत्त्व व्याप्त रहते | ; 


सुर या स्वरों के आरोह-अवरोह; बलाघात, हस्व दीर्घे आदि मात्रायें, विराम 
आदि में सभी भाषा के रागात्मक तत्त्व के HÊ | 


इन रागीं के द्वारा ही हम उन भाषाओं में भी जो _सुरात्मक ( 10131 ) 
नहीं हैं अर्थात्‌ जिनमें सुरों की भेदक साथकता (distinctive significance) 


- नहीं है, उनमें भी विभिन्न अर्थो की व्याख्या कर सकते -हैं | हिन्दी के इस 


लिखित पदसमूह का क्या अथ होगा जब तक उसमें राग भर कर हम किसी 
विशिष्ट अथं को न व्यक्त कर | 


आप यह बात जानते हैं | 
इस वाक्य के स्थूलाक्षर अंशों पर जोर देकर उच्चारण कीजिए और देखिए 
कि किस प्रकार राग-भेद से अथौभिव्यक्ति में भेद पड़ जाता है--- 
( १ ) आप यह बात जानते हैं | 
(२ ) आप ae बात जानते हँ | 
( ३ ) आप यह बात जानते हैं | ` ` 
و‎ ) आप यह बात जानते हैं | 
इसी वाक्य के अन्त में उच्चावरोही सुर का प्रयोग कीजिए तो उसके द्वारा . 
प्रश्‍न की सूचना होती जो अन्यथा असंभव हे | 


एक ही भाषा में प्रादेशिक राग-भेद भी अनेक पाए जाते हैं| हिन्दी के उक्त 
aura का प्रयोग प्रश्‍नवाचक अर्थ में लखनऊ A जिस सुर-विधान में होगा, 
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'उंससे दिल्‍ली का सुर-विधान gaai भिन्न होगा | हमारे प्रान्त के तिरहुत प्रदेश 
में इस वाक्य का प्रशनवाचिक निम्न स्वर में at होगा | 


आप यह बात जानते हैं? 


ETD E سس‎ 
ره‎ 


چا 
ug राग-मेद प्रायः स्थानीय बोलियों के अनुसार बदलता हैं | इसलिए 7‏ 

क्षेत्रों में प्रचलित भाषाओं में भी रागों का कोई निश्चित आदश न ग्रहण किया 
जाय तो उनमें हास्यास्पद अव्यवस्था की ही नहीं वरन्‌ अर्थ के अनर्थ का भी 


संभावना & | 6 


वैदिक इन्द्र शत्र? शब्द के उच्चारण में स्वर-मेद के कारण केसा उत्पात 

खड़ा हो गया था, यह कहानी प्रसिद्ध है | इसी कारण वेदिक ऋषि अपनी 

भाषा के रागात्मक तत्त्वों के संकेतन के संबंध में बड़े सावधान थे | प्राचीन 

'ग्रीकों ने भी मद और dieu नामों के लिए संकेत-चिह्लों का बड़ी 7 
के साथ प्रयोग किया हे । 


आज भी साहित्यिक भाषाओं के लिखित रूप में शब्दों के बीच रिक्त स्थान 
. देने की जो परिपाटी है, उसे हम रागात्मक तत्त्व का ही निर्देशक मानते हैं. | 
उनके द्वारा पदान्त तथा पदादि के ध्वनि-स्वरूप तथा सन्धियों की भी सूचना 
हमें मिलती है | हिन्दी में 'हट जाओ” इस वाक्य के स्वनात्मक रूप ‘ee जाओ! 
He और जा का जो सन्धि-रूप हे, वह ‘ses आदि जसे शुद्ध संस्कृत के 

तसम शब्दों को छोड़कर अन्यत्र नहीं पाया जाता | इस प्रकार हिन्दी में “डज 
का संगम पदान्त और पदादि का एक सन्धि-चिह् हे | 


सन्धियाँ वस्तुतः रागात्मक तत्त्व के ही अंग हैं | दो ध्वनियों के मिलने से 
جم‎ तीसरी ध्वनि-तरंग उत्पन्न हो जाती हे जिसमें उन दोनों ध्वनियी का TA- 
'वसान हो जाता है | “पाँच सौ रुपये है” इस वाक्य में च और स की सन्धि 
में च का स्पशे बिलकुल गायब हो जाता है और स का AMET भी. बदल 
जाता है | मत चलो’ इस वाक्य में त और च का जो संयोग है वह बच्चा के 
संयुक्त ^U के समान नहीं बल्कि उससे सवथा भिन्न हे | तालु-प्राही रेखा-चित्रों 
से यह बात स्पष्ट प्रमाणित हो गयी हे | वास्तव में सन्धियों के राग. अगणित 
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हैं | उन्हें व्याकरण के थोड़े से स्थूल नियमों में हम नहीं बाँध सकते | 
संस्कृतब्याकरण के शात्वविधान और षत्वविधान रागात्मक तत्त्व के ही 
gana आते ê | किसी पद में एकर या ष रहा तो उसके दन्त्य न पर 
मद्ध न्य का रंग चढ़ जाता हे | संस्कृत से सम्बद्ध भारतीय भाषाओं में मूद्ध न्यी- 
करण UN-A का ही अंग है | त्रट केत का जो ag न्यीकरण होकर zz 
शब्द बन जाता 6 वह राग क प्रभाव का हो उदाहरण & | 


AIT और अनुनासिक को शित्ता-ग्रन्थों में रंग माना गया है | बाँया 
Hat, दसवाँ, सइयाँ, Meat, मॅहगा आदि शब्दों में अनुनासिक अपनी पव- 
वर्ती और परवर्ती ध्वनियों को अपने रग में रंग लेता है | बोलचाल की 
भाषाओं में अनुनासिक ने अनेक परिवर्तनशील रूप उसकी लचक, उसके रंग- 
राग के सूचक 8 | जैसे-- 


अनुस्वार द्वित्व 3137167 नासिक 
लबा लम्मा लांबा लाभा 
खंभा ख्म्हा खाँभा खाम्हा 
कंधा कन्हा काँधा कान्हा 
चंदा चन्ना चाँद चाना 


कुछ ऐसी ध्वनियाँ हैं जो एक ओर स्वनिक या वणिक भी हो सकती हैं 
ओर दूसरी ओर राग-तत्त्व का भी अंश हो सकती हैं | य, व और ह को हम. 
इसी कोटि में रख सकते हैं | दया और दवा के य और व में भेदक स्वनिकता 
है, पर आया, आये, गया, गये, हुवा आदि में य और ब श्र तिमात्र हैं | इनके 
लिए प्राकृत के जेन व्याकरणियों ने य-श्र ति और व-श्र ति का जो प्रयोग किया. 
है; वह इनके रागात्मक स्वरूप के अनुरूप ही हे | 


हिन्दी की ह-ध्वनि भी अनेक रागों का खजाना है । स्थान-भेद से उसमें 
कडं रंग नजर आते हैं | 


उदाहरणा--- | 
पूर्वी प्रयोग पच्छिमी प्रयोग . पंजाबी 
बहुत. | बोहत NG 


( जैसे बौतच्छा ( 
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पहुँचना ` पोहचना | पौंचना 
SS aA 
बहिन बेहन बेन 
` केत بدت‎ 
कहता है केहता है . कैता है 


यह बड़े मजे की बात है कि इन समी रूपों में मात्राओं में कोई جو‎ 
नहीं होती। मात्रिक राग अखंड बना रहता हे | 


हकार के रागात्मक स्वरूप के प्रयास में ऐसे वाक्यों के उदाहरण भी 

सकते हें जिनमें महाप्राण वणों में से ह की ध्वनि स्थानान्तरित हो जाती 

Su देख के चलो इस वाक्य का स्वनात्मक रूप होता है दे ह क्के चलो | बाध 

का جج وہ ےچ‎ रूप--बा ह AT बच्चा | क्यामोग्राफ या स्पन्दग्राह नामक 

ध्वनि-यन्त्र की चित्र-रेखाओं से यह स्पष्ट हो जाता है कि इनमें द के एकार और 

बा के आकार से ही महाप्राणत्व का प्रारंभ हो जाता और वह द और 
आर ब के स्फोटन के वाद के ध्वन्यंश को अपने रंग में रंग देता है | 


ay‏ غيم 


मात्राओं के रागात्मक स्वरूप को ध्यान में रखकर ही पाणिनि ने हस्व और 
aia के लिए विशिष्ट शब्द लघु और गुरु का प्रयोग किया हे | ger और 
दीर्घ मात्राएँ हमारी भाषा के राग-पक्त के प्रधान आधार हैं | दिन और दीन 
जैसे शब्दों के उदाहरण हमारी भाषा में बहुत कम हैं, जिनमें हस्व और दीर्घ 
TIT अर्थ-भेदक रूप में प्रयुक्त हों | इनका स्वनिक महत्त्व नहीं, रागात्मक 
महत्त्व है | हमारे स्कूलों और कालेजों के विद्यार्थी हस्त और दीर्घ की जो 
अशुद्धियाँ करते हैं उनका कारण यही हे | : 


श्रपनी बोलचाल की भाषा या बोलियों के राग-भेद के कारण हिन्दी के 
रागात्मक ध्वनि-सूत्र को ठीक-ठीक पकड़ नहीं पाते । इस मज को दूर करने का 
उचित उपाय यही हे कि उनकी स्थानीय बोली के राग-तत्त्व के साथ हिन्दी 
के राग-तत्त्व के तुलनात्मक पहलू को ध्यान में रखकर, उसका विवेचन करके 
उन्हें हिन्दी के राग-तत्त्व का सम्यक्‌ ज्ञान प्रदान किया जाय | 


वास्तव में कोई भी जीवित भाषा एक बहुरागात्मक संगीत हे जिसमें एक 
विस्तीण लय के अन्तगत अनेक राग प्रवाहित होते रहते हैं| उनका अनुचयन 
आज के भाप्राविज्ञानियों का प्रधान कर्तव्य हे | विभिन्न भाषाओं में स्वर- 


व्यंजनों का प्रक्रिया का अध्ययन यथावत्‌ किया जा चुक्रा है, पर उनके रागा- 
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त्मक तत्त्वों का अध्ययन अभी बहुत ही पिछड़ी हुई दशा में हे | भाषाओं के 
पठनपाठन की दृष्टि d रागात्मक तत्त्वों के ज्ञान का व्यावहारिक महत्त्व है | 
मुझे तो ऐसा प्रतीत होता है कि किसी भी भाषा को सीखने के लिए पहले 
उसके रागों को हो सीखना आवश्यक है | बच्चे पहले यह राग ही सीखते हैं, 
उसके बाद स्वर-व्यंजन | 

अँगरेज या अमेरिकन शिक्षकों द्वारा संचालित St. Xavier, convent 
आदि AMA स्कूलों में हमारे बच्चे शीघ्र ही बढ़िया अँगरेजी बोलियाँ सीख लेते 
हैं, उसका प्रधान कारण यही हे कि वहाँ उन्हें अँगरेजी भाषा के राग-सूत्र का 
साधन मिल जाता है | हिन्दी प्रान्तों में हिन्दी के स्वाभाविक समचित रूप 
की शिक्षा और प्रचार के लिए भी अब यह आवश्यक है कि भिन्न-भिन्न 
हिन्दी प्रदेशों में प्रचलित वाक्य-सुरों तथा अन्य रागात्मक तत्त्वों का विश्लेषण 
frat जाय | FR यथासम्भव उनके आदर्शाकरण का विचार किया जाय | 
सिनेमा और रेडियो में हिन्दी के उच्चारण-प्रयोग की दृष्टि से भी यह 
विषय agt है और इस ओर हमारे विद्वानों का ध्यान आकर्षित 
होना चाहिए | 1 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


(53) कबीर कौ वाणी में विदेशी शब्द 
gr हरदेव बाहरी, प्रयाग 


गरु ग्रन्थ-मे संकलित कबीर के २२८ पदों और २४३ सलोकों में लगभग 
६००० कोश-शब्दो का उपयोग हुआ है । इनमें कोई १५० शब्द पंजाबी के 
हैं, १५० अहिंदी भारतीय भाषाओं से आर २०० से कुछ ऊपर अरबी-फारसी 
' से लिये गये हैं | शेष ५५०० शुद्ध हिंदी और प्रायः सभी तद्भव तथा .अद्धतत्संम 
शब्द हैं | ६००० शब्दों में २०० अरबी-फारसी के शब्दों का अनुपात' केवल 
सवा तीन प्रतिशत होता ê | इसका 2 यह हुआ कि भाषा की दृष्टि से 
कबीर पक्के भारतीय तथा हिन्दी- के HET पोषक 3:۱ TID 


इन दो सौ शब्दों में ६० के लगभग ऐसे 8 जो एक a AIR; बार 
प्रयुक्त हुए हैं | ४४ शब्द दो-दो बार, सात शब्द ) कतेब, जबाब, कानै, खरि, 
बाकी, मसीत, दीवान ) तीन-तीन बार; दोजक, बंदे, साहब चार-चार बार, 
काजी, अलह, खुदाई पाँच-पाँच बार, भिसत छुः बार, तथा निवाज आठ बार 
आया हे | शेष १४० शब्द केवल एक-एक बार प्रयुक्त हुए हैं | 


ये बिदेशी शब्द प्रायः जब भी आये हैं अपने प्रसंग के अनुकूल वातावरण 
में आये हैं | ऐसा जान पड़ता हे कि इनके बिना कबीर को कोई चारा ही न 
था | 3 जब मुसलमानों को सम्बोधित करके कोई बात कहते हैं, अथवा उनके 
दीन की ( ईमान या मजहब शब्द कहीं नहीं आया ) चर्चा करते है, अथवा 
सूफी कवियों की विचार-पद्धति को उद्धत करते हैं, तो ऐसे शब्दों का प्रयोग 
करना नितान्त आवश्यक हो जाता हे | खुदाई; अलह, बुत, कंलमा, बांग 
सलाम, सेख, मुलाँ, काजी, sa, निमाज, gare, रोजा, रमजान, पाक, 


पलीतह, हज, GUE, काबा, मसीति, हलाल, बिसमिल, Ada ( कुरआन के | 
लिए ), भिसत, दोजक, मीर, पीर आदि बहुत से ऐसे शब्द है जिन पर धार्मिक 


छाप लग जाने के कारण इनका हिन्दी रूपान्तर vist हो जाता | तरीकत, 
तलब, रबाब, तूर, दमामा, खता, हाल, asa, दीवाना, MAT, तरीकति, 


qafa आदि सूफी शब्दावली से उधार लिये हुए शब्द हैं | कुछ ऐसे शब्द 


00-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


जन्य‏ ٹم بے الراك 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


443 - 
भी हैं जिन से कबीर को विशेष प्रेम 2, जैसे साहिब, खसम, गरीब, हुकम 


बंदे, दरबार, गुमान, आदि | gg शब्द. जन-साधारण की बोली में बढ़त 


घुलमिल गये थे, ऐसा स्पष्ट जान पड़ता है ; जैसे asta, मरद, चाबुक, लगाम 
सवार, मुहार, लालच, खुसी, जोर, जबाब, साहिब, मुसफ, खजाना, तीर, कमान 
सराय, दुनिया, खेलखाना, fea, कागज, कलम, जुलम, बेकाम, बेगाना, दरिया 
बीबी, हवाई, गरीव आदि | हिंदी प्रदेश में ये आज भी इसी रूप में बोले जाते 
हैं | हिन्दीकृत शब्दों की यह शताब्दियों से बनी AUT भाषा के इतिहास 
में अवश्य अचरज की बात है | 


:,, उपयुक्त बातों को अधिक स्पष्ट करने के लिए उन पदों को लिया जाय 


जिनमें अधिकतम बिदेशी शब्द 8 | रागु तिलंग पद ¢ में ३८, राग मैरउ पद 
१७ में २३, रागु आसा 15 १७ में २१, UT सूही पद ३ में १५ त॑था राग 
विभास प्रभाती एद २४ में १४-१४ अरबी-फारसी शब्द प्रयुक्त हुए हैं | ये पद 


ओर भाव के अनुरूप तथा किस भाषा-वातावरण में. कबीर ने विदेशी श 
का प्रयोग किया है | 


) १ ) वेद कतेब इफतरा भाई दिल का फिकरुं न जाइ | 
कु दम करारी as neg ` हाजिर हजूर खुदाइ || 
बंदे खोज दिल हर रोज न फिरु परेसांनी माहि ١ 
इह जो दुनीअआ सिहरु मेला दशतगीरी नाहि ॥ १॥ 
दरोगु पढ़ि पढ़ि खुसी होइ - बेखबर ate ۱ 
وم جج‎ खालकु खलक मित्राने सिआम मूरति नाहि ॥ २ ॥ 
असमान मियाने TET दरिआ गुसल करदन جو‎ | 
करि फकरु दाइम WE चसमे जहा तहा मउजूद ॥ 3 ۱ 
अलाह पाकं पाक हे सक करउ जे Gat होइ। 
कबीर करमु करीम का sg करे जानै सोइ || ४ ॥ 


हिन्दू की बात करते कबीर कैसे बदल गये---(सिआम मूरति नाहि” | 


) २ ) हम मसकीन' खुदाई बंदे ga राजसु मनि भावे | 
sae अवलि दीन को 1188 जोरु नहीं. फुरमावै || 
 बोलिआ : बनि. नहीं. आवै ll 
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/ रोजा धरै निवाज गुजारै कलमा भिसति न होई | 
و‎ काबा घट ही भीतरि जे करि जाने कोई ॥२॥ 
: निवाज सोई जो निआउ विचारे कलमा अकलहि जाने | 
-yag मुसि मुसल्ला 8او‎ तब तउ दीनु 8 ۱ 
खसमु पछानि तरस करि जीभ महि मारि मणी करि फीकी | 
आपु जनाइ अवर कड काने तब होइ मिसत सरीकी ॥ ४ ॥ 
माटी एक AT धरि नाना ता. महि ब्रहमु पछाना | 
कहै कबीरा भिसति छोड़ि करि. दोजक सिउ मनु माना ॥ ५ ॥ 


बात मुसलमान से हो रही है और उसकी पूजा-पद्रति की हे, इसलिए 

उसी की शब्दावली का प्रयोग हुआ है | हिन्दू की पद्धति को su करने के 
लिए भाषा झट से विदेशीपन से मुक्त हो गई-“माटी एक भेख धरि नाना ता 
महि agg THT | इस पद में २१ विदेशी शब्द हैँ जिन सबका सम्बन्ध 
मुसलमानी दीन से है । 
۱ ( ३) सतरि 8+ सलार है ۱ 

सवा लाख पैकाबर ताके॥ 

संख जो कहीअहि कोटि अठासी | 

377 कोटि जाके खेल ۱۱ 

सो गरीब की को गुजरावै। 

मजलसि दूरि «eg को पावै॥ १॥ 

तेतीस करोडी है खेलखाना | 

asu लख फिरै दिवाना ا‎ 

बाबा आदम कउ किछू नदरि दिखाई | 

उन भी fef घनेरी पाई ॥ २॥ 

दिल खलहलु जा कै जरदरु बानी। | 

छोड़ि कतेब करे सैतानी || 

दुनिआ दोसु dg हे लोई। 

अपन कीआ पावै AEI 

तुम दाते हम सदा भिखारी। 

देउ जबाब होई ۱۱ 

ag कबीर तेरी पनह समाना | 

भिसतु नजीकि राखु wart ٦٠ 
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हिन्दू-मुसलमान दोनों को एक साथ ,सम्बोधित , करते हुए कैसी, खिचडी 
भाषा का संयोजन करते हैं, यह इस पद से और अगले पद से स्पष्ट © | 


(.४ ( अमलु सिरानो लेखा ۱ 
आए कठिन दूत जम लेना || 
frat 8 खटिआ कहा गवाइआ | 
wg सिताब दीवानि JTE ॥ 
چو‎ दरहालु दीवानि बुलाइआ | 

, हरि फरमानि दरगह का ۱۲۱۱۱ 
'करउ अरदासि गान किछू बाकी | 
लेउ RAR आजु की राती॥ 
किछु भी wu तुम्हारा सारउ | 
सुबह निवाज. सराइ गुजारउ ॥ II 
__ साध संगि जाको हरि रंगु ۱ 
धनु धनु सो जनु पुरखु «Wm || 
ईत ऊत जन सदा सुहेले। 
aag cara जीति अमोले ॥ ३ Il 
ma सोइआ. जनमु | 
मालु धनु जोरिया भइआ पराइआ ॥ 
कहु कबीर तेई नर भूले । 
खसमु बिसारि माटी संग रूल || ۱ 


एक ही जीभ से हिन्दू-मुसलमान दोनों 'को gant चले जा रहे 8 | भाषा 
की बदलती हुई शब्दावली भावों का कितना साथ देती है यह देख लिया जाये । 


( ५. ( جه‎ एकु मसीति aug है ae मुलखु कह केरा | 
हिन्दू मूरति नाम निवासी جع‎ महि. ततु न हेरा ॥ 
अलह राम Has तेरे नाई | 
[DE तू करि मिहरामति ۷۷ 


दसम, Qu हरि का वासा पछिमि अलह ۱ 
दिल महि खोजि दिलै दिलि खोजह एही sot मुकामा]॥.२॥ 
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` बहमन 72 करहि. चउबीसा काजी मह 717 
| गिआरह मास पास. कै. राखे एके माहि .निधाना ॥ ३ ॥ : 
कहा उडीसे मजनु कीआ किआ मसीति सिरु ate | _ 
दिल महि कपटु निवाज गुजारे किआ हज काबै जाए dp © ॥ 
एते अउरत मरदा साजे ए सम रूप तुमारे । ' | 
कबीर पू गरा राम ATE का सभ गुरु पीर हमारे | ५ ۱ 


सलोक--१८४ कबीर. मुलां मुनारे किआ्आा चढ़हि wig न बहरा होई | 
ost कारनि तू बांग देहि दिल ही. भीतरि जोई | 
— tex 385 सजूरी बाहरा किशरा हज काबै जाइ | 
कबीर; जाकी; दिल साबति नहीं arms कहां खुदाइ || 
— {ek कबीर अलह की करि बंदगी जिह सिमरत दुख जाइ | 
` दिल महि aig परगटै جو‎ बलंती नाइ || 
- १८७ कबीर जोरी कीरा जुलमु है कहता. नाउ हलालु | 
THA लेखा اه‎ तब होइगो.कउन हेवालु ॥ 


इस प्रकार कोई १४ पदों और ५-७ सलोकों में १२५ विदेशी शब्दों 
का प्रयोग हुआ हे ' शेष ७५ शब्द ६० पदों और १५-२० सलोकों में 
frat पड़े 8 | लगभग १२५ पद और १५० सलोक ऐसे हैं जिनमें एक भी 
अरबी-फारसी का शब्द नहीं मिलता) 


X s cp DX C مر‎ X x 

कबीर ने इन विदेशी शब्दों को विदेशी रूपं और वर्तनी में कभी नहीं 

“लिया | इन्हें हिन्दी ध्वनिर्यो और हिन्दी. व्याकरण में ढाला, अथवा यों कहा 
: जाये कि इन्हें बहुजनमान्य उच्चारण और व्यवहार के अनुसार प्रयुक्त किया | 
जान पड़ता हे उस समय तक क, ख, ग, × और फ़ ध्वनियों को न तो हिन्दी 
उच्चारण में स्थान मिला था और न. ही नागरी वर्ण-माला में। कबीर में 
“कसाई”, “अकलि?, agg’, 'जीन', 'गज', . Tsay, 'जंजीर?, ‘Hig’, mu 
मान', “फिकर?, 'गाफिल?, 'गुसल?, “गुलामु?, | “दाग', “खुसरा', 3 qaa 
“खजाने', आदि शब्द-रूप मिलते हैं | इसी प्रकार कबीर ने: “श? के स्थान पर 
बराबर 'स का प्रयोग किया हे, जैसे सैतानी, सेख, नीसान, सरीकी, खुसी, 
nam, चसमे, om RTE, सेम, इत्यादि मे.। “जबाब? में तो بو‎ का भी 
“ब' कर fare | ض‎ और ९ की जगह विकल्प से 'ज? और ہیی ے‎ 
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की .दृष्टि से aga ठीक रहा, जैसे हदूरि, हजूर, नदरि, नजर, तथा कागद में | 
कांजी में ^U ही मिलता E] "nr d (Wd स्थान पर 'र qat हिन्दी 


का हैं | मुलख में 'क' की जगह ‘e’, चराक तथा पैकांवर में CD .की जगह 


“क?, एवं इकतिआर में 'ख' को जगह 'क' का ध्वनि परिवर्तन बहुत 
दिलचस्प हे । 


भारतीय भाषाओं ने संयुक्त अक्षरों की जगह द्वित्व व्यंजन और फिर 
एक व्यंजन रखने की चाल तो प्राकृत से ली है लेकिन इसकी अपनी एक 
विशिष्ट प्रवृत्ति संयुक्त ATU में स्वरभक्ति लाने की है | विदेशी शब्दों में कम- 
से-कम यही होता रहा हे | कबीर ने लोक-प्रंचलित ऐसे शब्दों को बराबर 
लिया हे । जैसे मिसत, तरस, गुसल, खरच, फ़िकर, दसतगीरी, रिजम, पुरजा, 
जलसं, मरद, हसती, ۱ ; 


बलाघात के प्रभाव से कुछ शब्दों के. दीघ स्वर हस्त हुए हैं जैसे दिवाना 
बजार, असमान, सलार में | 


wo j 


असवार A Ae के आदि में अकार का. आगम भी भाषा at एक 
अलग प्रवृत्ति का नमना हे | 


RAR की जगह बरकस, अज दाशत की जगह अरदासि, नजदीक की 
जगह नजीकि, परवदंगार की जगह परविदगार शब्द-परिवतन आगम आर 
लोप के सम्मिश्रण से तैयार हुए हैं geb में अनुनासिकता और कुलफ़ में 
शब्द्‌-विपर्यय हुआ है | कुछ एक शब्द Qd 8 कि जिनके रूप अत्यन्त अस्पष्ट 
हो गये हैं, जैसे दिवाजा, सिकदारा, मुसीअत, ससकरु, खलहल, बजगारी | 


इस प्रंकार जब विदेशी शब्दों को देशी पहरावा पहना दिया गया और 

उनके ठेठ रूप को अपनाया गया तो कबीर के लिए उन्हें अहिदी कहने की 

गु जाइश ही नहीं थी | उन्होंने ऐसे शब्दों को हिन्दी मानकर ही हिन्दी 
व्याकरण-सम्मत ढंग से प्रयुक्तं किया हे | 

` मल HANIA, पुल्लिंग, _ एकवचन का अन्तिम उकार इन शब्दों में भी. 


. 


“लगता हे, जैसे कागढु, दोजंकु, गैंबु, करमु, अमलु, दरु, फीलु, सलामु, जोरु 
नापाकु, qe, इखंलासु, رکه‎ Ga, आदि में | os 
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मूल कर्ताकारक, FIT, एकवचन में इकार लगता ह, जैसे बलाइ, 
नारि, cata, मजलसि, मिहरामति, सुनति, maf, अरदासि, कुदरति 
आदि में। | 


मुसीअ्त, तरीकति, सु नति, मिहरामति तथा gaf, ये पाँच भावात्मक 
शब्द्‌ तो तकारान्त हैं, परन्तु कोई॑बीत-एक शब्द हिन्दी ढंग के अनुकूल 
इकारान्त हैं और यही कबीर की तथा लोकभाषा हिन्दी की सामान्य fu 
है | उदाहरण--दलाली, बाजीगरी, गुमानी, दरबानी, बराबरी, सुरखी, सैतानी, 
सबूरी, कदूरी, साहिबी, खवासी, सरीकी, असवारी, जगाती, इत्यादि | 


लोकभाषा में जब विदेशी शब्दों का हिन्दीकरण हो जाता है तब उनके 
साथ कारक और क्रिया प्रत्यय बराबर हिन्दी के लगते रहते हैं | कबीर में 
इनका यही व्यवहार मिलता है, जैसे WATT, असवारा, बजारहि, बकाहि, 
दरमादे, खजाने, काबै, दरि, गुजारहु, फुरमावै इत्यादि ix 


हम इतना कह सकते हैं कि कबीर के विदेशी शब्द-प्रयोग में भी ठेठ 
हिन्दी का ठाठ हे | उनकी साहित्यिक भाष! लोकभाषा से भिन्न न थी | 


* इस लेख में हमने शुरु ग्रंथ में संकलित कबीर के सभी अरबी-फ़ारसी शब्दों 
की सूची, डदाहरणों के रूप में, दे दी है। जिन शब्दों को हम उद्धत नहीं कर सके वे 
p हैं--कालबूत, कारगाइ, गोर, faz, नरजा, पलीता येदार तथा ۱ 
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مير تة مړ کے cla‏ أو كلا AS,‏ بیان 2 (Quas‏ لوگون = أن EN yA t‏ 6 


£ نڈوے دل اور ان‎ uS اور ان ى غم ]5457 عاددعبت أن ,5 جوت‎ AU Ss 


بھاں کی cs yb‏ بنا پر ان کے ایک زبردسمت ab‏ كو Sym‏ کا خيال ظاھر کیا ھے۔: 


اگرچة cn‏ مون کسی 5 رنه ددن ۹1 مبر ao Dy AL‏ ھون of‏ ان کے كليات 


نس موی نظار -bf oie‏ یک عرصة تك کلیات سود| کے وسا COSI. fara‏ 


مین جس aby‏ پر اعترافات کئے گئے هين اس لوگ 284 تقى مير کا DFP‏ 
لیکن شوح جاند iy | à.‏ تعتیتی altas‏ سود ؟* میں اس غلط ust?‏ کو xj ११०‏ 5 
یه ثابت کر دیا ه که وه مرثیة جس کا llo‏ بند 52 2 


7 


دلوں پر ७१०००‏ و cl‏ عجب 2 
worse‏ هق ré 2 pile‏ هم تعب يق 


uaa 8 p‏ )40 !سی jls;‏ کے ایک اور مرثیة 5 مير محمد تٹی عرف مدر 
v‏ المتخلص به تقى 3 ی ہت 

^91 | ع Kys 1 lw) ute‏ رام » ) .2 مير p‏ ٹکا۔لا تھا جس مين مور A‏ 
سات مرٹھے T‏ شايع کئے تھے۔ قمارے de‏ میں مير کے d T‏ سب ہے Ie‏ 
evel]‏ ه- اس کے بعد اسی Ble)‏ نیرنگ کے جوں ۱۹۲۹ع کی اشاعت مین ان 
ایک مرثية شايع هوا چس کا مطلع یه هم 


AUS‏ يون wh wae uu‏ ودلا 
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هر اس Sl)‏ نیرنگ .5 yas]‏ جناب عشرت » حمانی qw à‏ کے چیه 
مرتیون اور ایک سلم کی نال انجان ترقو اردو کو بھیجی جو اردو کے coh‏ 
۳۱ کی اشاعت مون شايع هوئی- اسی ob‏ میرک وهی zy‏ دوسری بار 
شايع هوك ھمارے علم مدن اس SS‏ بعد مير FSIS‏ کین اور شايع oig‏ هوك 

كليات میر SHE‏ نسکون مین بھی Che 2E) SUB‏ در ایس گزرے 
هين جن مين إن کے مرٹھے oot Ue‏ اق میں سے ایک رفا ११२४) १७२७‏ 
مین 2 او دوسرز ey quet‏ ہیں Spree‏ جسن صاحب )92( ام اح صدر 
QS Saad‏ سیر اردو' $i.‏ دونیورستی کے۔ذإتی کتبي ES‏ مين. رام یور کے نس 
مين نو مرٹھے UR‏ جو y». »l Kiai‏ میں eu‏ هوجى هين - SD,‏ 


سید مسعود حسن رفوی کے VEA‏ مين انتا لیس ور سلام 7०४‏ رام p‏ کے 
e‏ میں صرف دو إیسے مرٹھے هن جو دروئيسر سید مسعود حسن رضوی کے 


à peasy کو ملاک می کے‎ Css دونون‎ Hye مين نون هذن- إن‎ : अ. 
- 1 اور سلام اس وقت ھمارے سامنے هینن.‎ 
. لے هين‎ Oie اور‎ >? Cy ھ8 اتد مزبع ترجیع بد‎ ; ye T | 
sly} S ادن عقهدت‎ 2 ७१० مین‎ xx ھیں۔ "مرئیرن کے‎ Sob} eoru 
SP إى کے‎ SRL اش کا بھی‎ GH Sayan (७०९० ०४८०८७ zhal کیا 2 اور‎ 
E oo “le سن کر 53 2 رقت‎ oil Sy بوت مو ٹر اور ایست کامیاب‎ 
* 2 1 5 : کے‎ 


رن )& واقعة 3 y‏ عم ور یا دلزن yh m‏ میں :گونة ام هو १. ८८४८.‏ 


خاموش مور اب رك v»! QU‏ سکن بے شا 
چپ رہ خدا अ‏ مان gu el pé‏ تراز 
هر حرف تهرء منة سے WKS‏ ھے شعله زن 


ts سس ره مه‎ रर 
14 1 8 


07 سینے مین دوستون کے هو[ جائے' B JS हि‏ 


$ ‘ye اس‎ अ ण > 2 زان کو‎ १५३४) اب نو مر‎ erm 7 ; 
SO? رهی‎ los  ::وک‎ ede CSE, BE تلاوت‎ 


ग RC है. S sat] GNE 9‏ می na a TY‏ نے سے سا del‏ ست 
४ ۹3 1 er xai EC Rl (त ९६% o ep Sesto a‏ ت ور کا 

2 ~ x NS مه‎ 
foe Ai 


7 | Zh oy ۳ S UA 9 ou هو لیکن اش‎ ८० b هو‎ ci» Jus J 
در‎ e واقعات مين‎ ८. دين )) كربلا‎ AS بيدا‎ ०६१, E میں كرك‎ OY 


(Ne 


TANS 
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390०, yaki‏ منتذلب کر کے iue]‏ باو جا نظم als‏ ,22002 لئے 
a ०४४८‏ 2221 الل رم کے چادری کو مات 

us وجايا‎ uu US e i دو شک‎ ust? e ات‎ 

bf ڌو‎ Si, جس مدر‎ ४) USS تھی‎ asus 
کیا لايا تھا‎ és چپ ه ایکا ایکی اتفی‎ us لگ‎ 
ET. کی مهندی لگائی‎ gilo ey LSI] ذه بول ه‎ 
जज ا ہہ ہہ ںہ‎ १०९५०००१ 
aus LR کوئی ۱ كنت ملت , مين رو ایسا ستم‎ 
2 سے سرتا‎ cel 2 3 على‎ ७०) )? ذبى‎ larw 
جئ کو دھرتا ه‎ ५ بر موك‎ Sickie. ale cy دل‎ 
us ایس دراد‎ 2० کو فی جن‎ ١ کیا سماجھے تھے شام‎ 


U (> سے‎ sn موسر سا کو ! يا‎ n e جن 3 تھکا نا‎ dm Que 
جار دارا‎ do كسو 3 سر‎ x كا. نشاذا‎ wore S كسو 3 تن‎ 
of سه جه مین حال تیر یکچہ به‎ Sloss py فلک دود عجب‎ 
ET کو هارا‎ Lew جان بازی لگائی موا لیکن ده ا‎ e دين‎ eel 3 


(t a ee Ce + keng NAK ES 


व्य b ES Ua LSE gut | > ۹‏ مر گر سار T $ < i‏ 
٦‏ سو د جارس مار 
جنائیر, chew qe‏ بان مانده شاه eye x‏ 
چراغ اک نيم کشته سا ه باة سو بھی مث طر هم 


de شا بت اہی جا‎ ६ 


Vr 


بھائی متیجه أل 


E‏ تيغ ta fa 7००‏ خنجر رک گیا شه مظلوم: کے گلے 
در چند سر 22 نیزه پر خورشود نما ول .تاریک ھےزمین وزمان وامصیبتا 
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< رخصت ES‏ متعلق ایک 1552 مونیه 2 جس میں Ue T uel‏ نم 


2 بہت مؤثر إنداز سے باندھا‎ wn (चय 


ساتهۃ My‏ 3& کوئی هو ER)‏ مین صد حيف 
ce?‏ حریغون کے یه lu‏ سارز 2 كيف 
پھر جو بازو تھے وى سب هين علف خنجر و سیف 
قاسم اکبر: کے s ۲ (SE S‏ تلوار oe‏ 


bf‏ حالت بیان كرك کے بعل باق ماندوں کے (६४०) slain‏ بھی رخصت 

کا جز هين اور مير رک ule‏ ان کا بیان کافی دودناک -a‏ اختصار کے Jus‏ سے هم 
ule‏ صرف حفرت عابد اور جناب سکینه کے متعلق حضون S‏ إذكا ایک oh‏ نقل 
کرتے هين : A‏ ہی ; 

ایک تو تپ zl‏ رھتی: e) a‏ ه E‏ 

Hnc خورد‎ ww. ९ ey al دوسر‎ 

تھسرے مركب ہو nsw‏ کر دلگیر 

7 مار هی كاك 6 آزار په زار ge‏ 


— — 


جس گھڑی جان مری تن سے جد| هوويكى 
دن 2 هوجات گی شب تیر هو| هووعگی ۱ 
کی GE‏ سے حشر ly‏ هو و گي 
اس قيامت مين سکینه ہے خبردار pe‏ 


ایک 'روإیٹ يون نظم کی ھ که زتمام حجت کے لئے امام حسین نے يه 
عُورت پیش کی $« وك عرب چهوز کر کسی » طرف SPE Js‏ عدر ابی سعد 
: اس 2 áj)‏ 2 ھوا۔ اُس Ka‏ ایک oe MAAS‏ !٤ی‏ موجود =g)‏ اس 2e‏ ان ws)‏ 
J ib‏ کھا كم cl‏ يه el SLi] ue‏ ه اور ete}‏ کہکر غهرت ७‏ )4 
که Sluge‏ و تو خر عیسین. کی بھی زهانت Que‏ گوارا ESD‏ تم آخر كيس مسلمان 
RS Slay &) ८7५. S 233 S dame &$ 52‏ هو | KL a ore‏ جلتا 
سود | کا اي ایک by.‏ جو اس ارح شروع ھوتا ھے 
مين یک نصاریٰ سے ده $yl‏ ناد اذ 
lay‏ 4$ مسامان ه ده بولا و5 دص اد 
ig‏ کے نواس كو دن میں کے قرباذ ےی كذ 
ہے ےا کرت تو Vae ybbR?‏ دعواۓ:صلانی रर‏ لس > हु‏ 
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.. دونون مين نرق ه تو يه $& سود کے يوان دراد اعر سم مذ — 2 
اور یر کے یمان ال "et‏ دونون کا مقصد SL}‏ هي ه يعن يه Ulf‏ که SIL‏ 
.2 كربلا مين Gaal‏ قابل Qui)‏ كام کیا ھے جس پر دوسري ڈوم کے اوگ تک ملامت 
"pe à‏ 

امام حسين کي شهادت ک بعد 'غورتوں کی فریاد إور حفرت عابدکی fear‏ ان 
کي ذمهد Sy‏ آن کي "id‏ کے BS y wily‏ خاص موضوع هينى- Joye‏ کا مارا 
Gla‏ گور $ تباهي مخدراتکی “Wasi,‏ نامام مجبوریان د شبه ایس بیانات 
هدن جو hiw‏ و S‏ كا apy‏ بانی E‏ لیکن ردلا کے۵ ردنا cs‏ مناظر wit‏ ہے 
أن >ين 3 ہا بار y»‏ اس سیت کا ८०‏ دپتا 2 جو أن واقعات $ DS 5 ye‏ 
میں حاصل . در کے عنفوان cl‏ یی مين | 0 Si‏ و لن انتقال A s‏ 3 
ایک برت بهائي كي مرجودگي .کے باوجود گھر کی ذمعداریون کے علاوه My‏ کے 
xe‏ هو قرض 3 بار #ي یر هي yj 9 lye] Ut y^ AS‏ نے yt! £p LARS‏ = 
yai‏ کے BU‏ هينى 


"کسانیه» پیی درويش خاک إلى ye‏ البصرى ساختند يكبار از نظرم 
A RSS] --‏ 


9 زمازه ye‏ کے J‏ جس y?‏ تعلیف cal ४.)‏ ۳ اس us‏ ناد أن E‏ مزاج 
سمجھتے مين أور 425 , ४)‏ کے مرنیون مان اش ss id‏ بار بار 29 هين 


2 پجے مین كداز اوز سوز بھی‎ ८ کے مرٹھون مين درد و تاثير ه- إن‎ y 
جو ان کی غزلون کی‎ ROH باوجود ای ان مین وک نشتریت‎ ८. اس‎ OY 
BE خصومیت ه أن کی شاعری كي بلندی؟ ان عظمت کا راز انی کے درد‎ 
اس كهتى هوثى کرإہ مین 2 جو ان‎ Bor [شعار مهن 2 اس سلگف والي کھنیت‎ 
ود مقبولیت بخشی ص که‎ die] کی فزلون مین ذوزی هوئي ےھ اور جس نے‎ 
NE چرنکه‎ eye هون- ان کے‎ K شاعري‌مین درد و غم اور مھر هم معنی هو‎ 
تھے اس أن کے متعلق لو گون 3 يه خيال 2 که ان کی‎ n uae منظر عام پر‎ 
إيسا ونور هوک‎ ४ غزلون كي طرح ان کے مرثيون مين بهي درد و الم" اشک و‎ 
كو اس پهلو سے ان كا مقابل نہ هوس كا- مير که یه مرائی‎ Wye که اردو کا كوثى‎ 
هود‎ QUU دیفم کے بعد به ترقع پرری‎ 


ہن مهن جو بچه ५४ ०३२‏ بيار سے (छी‏ جاتا ه ६६५००‏ اپنے کو فروزت سر 
Engen ४०७३.‏ ديم 0४)‏ هو اور if‏ ارد كرد SS‏ لوگون bo‏ کو انفل برتر 
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de 5 50903 ul اليك‎ के y والد کا پہلے‎ ci मेडी pa Aam 
y كوثي: كمى نوين أهوثى-‎ orm eso! LS آن‎ e»? تف- اس" لئے شروع‎ Ey 


تو" برت بھائی کی مرجودگی ایک ضرف باپ اور دوسرنے گھروالون کو ul‏ کی ظرت 
| متوچه هون کا مرقع دوهی 720 T‏ دوسری طرف مان کی محبت مین ایک 
اور حصكداران کا Sym‏ بهائی Tos‏ هو گیا اور مان کی محبت جو صرف إن کے 
= رو تھی ذو مواود کم طرف منعەاف هوك ایسی < حالت uM‏ بہت 
مە کری تھا که, ان کے دعن میں اپنی اه‌یت کا جو |حساس foe‏ هو گیا ED iG‏ قسم 
کے صدها بچرن کی طرح زیاده aka‏ نه هونا اور os SEE‏ مين “نذا m Ulam‏ 
اں کے والد سے -०‏ ,26 وال سيد De]‏ کے باس اذهين ادك اس: جذي $ 
ies‏ کا سام إن ملا. cf‏ گھر مین dy‏ هی تھے & إنوين ے داس رهن لئے۔ 
شود el. gel‏ کی نازبرداریان کرت" «४1‏ اڑکے f‏ طرے عزیز: ركهقى اور تعلهم 
دول تھے۔ QU y?‏ لي هدن “eee vol‏ : 


७))) ناز و نعم می‎ b 9 کرد‎ T mlos از خود‎ ka)” 
اس خاات مین سن شعور کو پہنچے۔ سید امن الله کی رجلت کے بعد ان‎ 
محسوس 8ی بت‎ c? ی‎ p 8 3 Giga 3 اس‎ 6 y | مزاجیوں 3 جو سھا‎ cU 


bs‏ تھے 5 أن کے cse 6 dy‏ انتقال هو گیا اود ناز ورور دو ya‏ مر در مصادب 


أو » دشا ان ly) E‏ 32 گیا dm e‏ داب 5 Js‏ جائدإد ”نی سو P‏ 2 » 


£479) سو.‎ c دیا۔ تين‎ ८१५९२ کہگر کوئی حصه‎ &lau[42 کتابون سے‎ eel هو اور‎ c X 
جو لوگ اب تكد‎ - ५१९ عايد‎ » ee بای اسم‎ us fof جو باپ پر قرض تھے آن کی‎ 


مير سے بو تباک سے تف“ إن ७ oy Pur‏ خاطر 25 تھے اب انظرین, 


جراد لگ انھیں Uo!‏ منت سوس ھو نے لگا جیسے! سای ol lige‏ کی دش تی ०४४१२)‏ 


< ان کی جو قدر ء:منزلت توق وه ان ८‏ وضفت امافی کی وج 2 تھی أن کی 


९३६० १०2 48‏ رتا تها- اس احساش a‏ ان Ls‏ جوت Qn‏ هو v‏ : شخصفت جر 


سید alli!‏ کے پیار سے اپنی نظر مين پہلے “ھی di» eee‏ تین à‏ 


اهم تر هوگثی- اهل وطن کی ثاقدری اور بدخلقی کے شا؟ هوکر $$ دهلی | 


ex بنادیا-‎ Shuts برستی بھی ھوئی' قدردانی بھی جس لے انھون خود‎ oe 
: 1 - डर هوتى‎ Eka ان کون‎ ea لون‎ os جیسے ان ی مشق سخن بوهی لوگون‎ 


۱ 


kaa ان کا‎ EN á كتوهون‎ cela 76४) مشورون مين شریک‎ dà wy 
لیکن ان 5 دهن موی اپنی ناقدری کی جوت‎ à pubs AAN هوتا ان کی اعری؟‎ 
E (72992, اس سم ھون‎ UA T |همیت کا جو إحساس تھا اس‎ stl اد‎ 
dU 3 oo کس‎ cipi hd. uter جی‎ NN 

a 2.) छ مون‎ eel Ula. sf, پان سے‎ cx » Ij 22)9 کے‎ १०१५२ 
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Vu 


JF‏ کردیذا؟ حاکم‌وقت کی تعظيم کے لئے کھوا نے هونا“ | نے واقعات هین 

واضح طور پر ایسے ذهن کا so‏ ديت Qs‏ جو متوازی fuae (normal)‏ جسم 
unian] Cu] OS GF Stel SHS BG BUS Ope LA GI, e.‏ 
0( قارو gil‏ كا مرتبه گرا اک fie, Eo ay) dyo‏ سہرزتے 
हट! enl‏ شخصیت ه سب LIS‏ غم ه - كيرت طور پر خود نكر 
(self centred)‏ بن کر انووں نے (عمر کے آخری حص مين خصوصا) kl‏ ارد 


گرد [४ Ose ie AX s)‏ جس مين سنا كدة أن انت تھی اسی )3 
Ghia edn iof‏ کے jagi‏ جن امیر rem Mel‏ کے عم میں Qi BS IUS ७‏ 
توا کے بیان مین ४) es ४५‏ کشک وه IES‏ نوی بدا "هونی os OOS‏ 

5 >> آم‎ P. NS 5 ات و مت‎ e a ۳ SF 
dy» i2 » J di > he pen 6 3 1 a 


23 
4 
وک فبصله‎ zw رہڑیٰ :ا اذى‎ ५२९ Á iS) Qiu) Vs 3 معاصرین‎ AS cl کاتفتدارن ےڈ‎ 
un? uss £ j! رمت‎ ys سے‎ c» 3* us ان‎ «by á al 1 هر‎ Klula us 
MEET STE) - دو سرون £ متابلے مین لت با کختر‎ c»? १2 کم هون‎ 


CONS a Ru ru D 757 ue 
SR ANS arse “شين چس دم گیا سي‎ ERAS هذا كك‎ 
غريب‎ quie. WS) Sb اور اسی کا نام‎ 2 
جذكل مون با سير و إقربا جسدن غریب‎ 
s , غریب‎ ०08००, اترل رھا‎ iD ous . _ : 
=e s ٤ zw d «bb یا اس سے کہا‎ ba Ne, 1 
m : 3 x سا‎ S | دو‎ N إن اس‎ ८45० A Uso سان شت‎ ۳ नका) 4 
7 Ao : 1295 SS, f لش مون‎ 2 Ub دج كو‎ à. Ue 
غریب‎ OR) نام .تو اس مین‎ RO, us 


Vs A o ts ۱ 
SIN سس‎ 1 ۱۳ ۳ ॥ sel عبت‎ ۱ 


ee 2‏ ال اش كر abt‏ ورت ido‏ 
و coe UN S‏ 
ےب UE RR‏ ,و 3५‏ 
ا اه de‏ مر قيب 
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fof‏ :سب 
جب | كربلا میں وہ كردش کی SES Hm: unn‏ 
گنو ٠‏ بادشاهى لقا ge‏ پاری چلی شام كو قيد »وف . بچاری 


فاك کو مخاطب کیا کار ستمار ust? < pu‏ 2 شرم el‏ تهرة اختر | 
نبوت کو PD‏ کيا ظلم: سو eel X‏ .مورت وارث کئی ایک afe‏ 
سناؤں سو کیا آگے غم کی کہانی که دل عو گیا شرم ہے LS‏ 7 : 
مون د كو کی p‏ بات کہکر نەجانی eu‏ قام ov‏ لکھنے سے هارى 


ها إن کے معاصرین مين صرف سود| کے Sy‏ ایس ھون جو مجدوعى حبژیت 

| سے إن سے بهتر هين - تا ثور s‏ ۶ ان کے جيرون اور جنگ وغوره کے . مناظر 
زياد" کامیاب هون - Kaila‏ ھی ساتهة سود[ ايد مر on wy‏ بدن S,‏ ایس گوشع 
2M‏ هون ray‏ مجوعی LAMAN‏ سے oie‏ مير سے بہتر Ky‏ كو ماذنا asd‏ گا - 
أن دونون استادون کا ایک ایک مرثيه (یک هی زمين مين ھ : 


سود| : بدن مون زخم ستم رن مهن جب de eA]‏ 
مير : سنو يه i had‏ كربلا iam‏ 
درد واثر کے /%१‏ سے أن دونون مين مير کا १०‏ سود[ سے aha‏ - اس کی 
ایک )>< تو يه هر &S‏ ہیر à.‏ سود کا keekan Ki ye‏ 645 كر Kg ye‏ مها 2 اور خود فى 
اس کا اعتراف بھی کیا in‏ - دوسرے يه که مير بھی قادر لکلام شاءر هين - 
مجموعی دیٹھت سے سود | AS‏ مرثيون £ Sn Pe‏ کے يه معنی .5 wi?‏ مین كه 
۳ه १1 ०0‏ 


ond |,‏ مین AY‏ 3 کے رسوم Gof‏ معاشرت کے عناصر بھی داخل, 
كي هين - ان کے لت بان کا کی عزاداری کے متعلق بہت سی إيسى, 
باتوی معلوم هوتى هين جو اب غالبا متروک هوكئى هين مثا نوحه و ple‏ 
مين نجس طرح آج JS‏ حسین (४१०० ‘hn‏ امام حسین >‘ ‘a ७७७०‏ 


| : رفا لاثبریری* رام بر Is‏ سم مون & عبارت v‏ لے : k”‏ 5 
مرزا st)‏ گفته | a iet‏ ۱ 
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FT. ul cu e هين‎ sla $ (४) "I E (iem ۱ 5. را جسینں‎ 


هم ,دوسث " هم دوست $ کی صد (0११‏ لگانے کا ८5१? cl»‏ تھا - محرم QU‏ لوک 
ए M FEX X‏ كرت تھے اور jab‏ غم ga‏ نعل اور لوه $ E‏ 


محر کا زبلا 2 هر X‏ هلال قیامت wt)‏ دلوں ب Yr‏ 


: دیگھنے سے اس عہد کی عزا. داری اور me‏ مین لوكون کا شغف بہت کچوه 
yp‏ میں آجاتا ه - 
ey Can d jl 4‏ هدن جن ہے ŠI‏ یلم By ۹1 E Wa‏ ساتم کے ساتهة. 
کے لئے لكوم 2S‏ هون ७११११२२ oJ‏ سے براذ طرح T iA E‏ کے 
chal‏ آو ) اتار iaza‏ کا داف اندازہ ھوتا WP » ॐ‏ مین seme‏ ذا ى وضع Á.‏ 
CEIA‏ ی CAS‏ أجانى 2 جوش عقيّدت ہیں Rs‏ کور مین :مصروف هین 
ina}‏ تھی ثبی  ‘Ss‏ که ay‏ کفا, aum‏ 
.1< 5 $& رومع كلام يا إهام. یا wie‏ 


oe 7‏ :2 شوزو فغان "وا مصیبتا 


asa. pi سفر‎ . ११) تھا دن‎ US کیا‎ 


1 
D 


حفرت قاسم کی १७१‏ مز & كويون 6 خاض موضوع وهی -È‏ 


liye‏ اور (jose‏ کے 592 99{ , مړ 2 uel EE‏ مين بت سے هلو کا هیی- 


مر BS‏ میں جا بدا e]‏ شادى یا نوکتخد| 2% es‏ طرف M‏ 2 


کئے هون اور ایک مرثيه . “قاسم کی: شادى ७० (५४‏ رچائی“ تو إسی سے 


شروع هی کیا a‏ چس UU SAP wit‏ : شادی AS,‏ وسو برات لی Ujao‏ 


آرسی مصرحف دش بازی عجر A ४,३८१ cR‏ ذكر سے eve‏ مين درد Joss‏ 
کیا ھے 1 : 


مير کی زبان اب سے 320 3 2-5 دو سو رس ci a 9.5 d ae‏ !)32 


ارتتا کے بہت سے مدارج طے كر کے ७७‏ گئی ه- اظهار کے طریقے Jor‏ گئے OR‏ 
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راك کو اس وقت کی عبارتين‎ dax هين يا متروک هوك دين اور ایک عام‎ 
Ls oie متعلق هم‎ Ss یا مانوس معلوم هوتى هون - ان لسانی تخیرات‎ 
: ه‎ Uf Gelb پیش كرت هين جو مير کے کلام در بای‎ v2 ایک‎ 


"اب रे‏ حالتون میں إذعال متعدی کے لئے .علامت فاعل ५5‏ کا 
لانا فروری ھ اُس عبد مين yaad‏ متكلم کے سانهه ضروری 53 تھا 
مل مین US‏ مین “US‏ میں سنا وغیرہ ہے CARS‏ لاز تیے۔ 
(७‏ حال S‏ ميق al‏ £ لہ اب مافی تمنائی WS‏ 
بق" suia Sb‏ اس عبن مهن ol‏ ۳۳ 
مغارع کے صيغون ير ”ھے؛ وغيرة بوهات تھے اور Ca Uf‏ کہتے (oh‏ 
پوچھتے هر HL‏ هون کی Se‏ آے 2 suem Ue gi‏ هو 
768 بولک ण ARE er‏ جک 
کہے نها" سفے تھا p‏ تھے۔ جمع کی حالت مین مؤنث خعلون 
کے مافی کے yra‏ میں آخری نون سے de‏ ایک الف Sly‏ 
تھے اور حال Or ८.‏ مين نعل اصلى کی آخری ”ی“ & 
بعد GI‏ نوی بڑھاتے تھے اور ‘sl‏ جلين' دیکھیں کی Ka‏ 
yu ‘swi‏ دیکهیان اور اتی uae‏ بستى هین“ نرستی هدن 
که جگۃ Quit‏ هين “ Co D TH‏ توستیاں هون y‏ - 


جب موذث pul‏ جمع ,کی wil‏ میں . موصوفا هوتا تها y‏ اس 
کی صفت بھی کهی کبهی جەع 27 تھے اور صفت کی جمع 
بنانے کے لئے واحد £ AT‏ مين الف نون Stop‏ نیما 
کریاں We‏ بهاريان بيزيان'- "Se‏ مكل پر ک is‏ ^ 
تو اب تک لوكون کی زبان بره لیکن "نک" کی جعه Bh?‏ 
إستعمال اس دور ك لئے مخصوص تھا - e‏ كب ७8‏ يهان تین = 
ZO‏ نک کن ८६०.‏ لٹ بھی لات تھے متلا کب لگنا -جن حروف 
امعنوی کے آخر مین اب "ونیا Ss‏ ه آن ATL‏ شین SY‏ نون HE‏ 
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uo جکه کوں؟ سوی؟ نیں؛‎ T کو“ سو؟ 5‘ سے‎ ie تم‎ gy 


3 


us? 
تین‎ TET S NS تھے - ضمير حاضر تو کی جگ‎ pm 
fs. تھے‎ eh als لفظون 2 دو‎ Us? - تھے‎ ays BV ای‎ 
“gia Ug لر“ جڪ“ لا بجنا‎ 0७ جدهر“‎ of ०! 


Se‏ کر“ Sea] Gas‏ جیدهر؛ “8०४‏ لو هو" جاگه" لاك" باجنا 


ian bil ھون - بعض لغفاون کے‎ iy’ " ماتی؛ ر‎ "lile 


هلنا y!‏ گھسنا تھے - بعضش نفظون کے استععال مين !55 प c?‏ > 
fg‏ سا فرق lg‏ مث IE ge fp‏ کی جعه انھوں کو 
جنهون کے اور مبرت؟ تیرے کی جکه مجم Sem)‏ بھی بولتے تھے 7 
جس“ کا صله to‏ او( جدھر 3 eh १२०१‏ ذه“ اب ان sa E‏ 

"اس" اور Ho‏ لان هين fee‏ كبهو' foy Ine‏ سين تو | 
اب کسی؛ Wa P nm‏ سے ؟ هوك هی x‏ اس d H> ‘a‏ 

کی جكة 7 زمانے ov‏ ان yr ०.‏ نے بولتے تھے wht‏ کی 

تذكير و تانیث مین بھی کہیں کههی اختلاف نها مغل مزار کو 


موذٹ اور خلش کو مذکر بولق تھے = 


إب تک ya‏ لفظون کا ذکر کیا مھا و5 تھوڑے تھوڑے تغیر کے سانهه اب 
ust?‏ بوك ale‏ هين - ان کے Salle‏ اس دور مین ایس BWW]‏ اور 
alms‏ كثير تعداد مين رائے تھے جو بعد کو بالكل متروک 
هوگفء اور ان کی >& ७४४४ ZU‏ نے لے لی م مثال کے طور پر 
اس طرح کے چند af gly BY‏ جات هين - ندان (GAN)‏ 
بستار (ug)‏ تک )|( نت (eiaa)‏ تنک )|( 
QM‏ (قول)* » (o3)‏ کے )£ باس )* & (san) [cH‏ 
ai) UoJ pe‏ کرنا)“ 


yas‏ 5 کلام مين دون تو بت ہے هندی Bi‏ ایس موجود هین جو اس 
ats;‏ کی ON‏ میں عام طور پر استعمال نہیں هوق لیکن ان کے مرئیون مین 
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blai =‏ کی عداد اور sob}‏ ه - “yl‏ اجرج“ Uya‏ بسارنا؛ دوس" Um"‏ جات 


تیور وعم x‏ اس lie cS‏ لین هدن . کات : 


مير کے مرثیون ४‏ مطالعه Ff‏ وفت انیس یا Sy)‏ مغافرین ४‏ كلام سامنے 

کیک كر ار US «i‏ ویسیٰ :ھی SP LEE‏ جھسے' کت E‏ ¢ 
جوان سے زور أزمائى کرانا - ان کے صديم مرتم ४‏ اندازہ ان ک معاصرین زور 
پیش روون کے مرتدون کے دس منظر هی مين هو سكتا > اور جب إن ०४‏ 
حالات اور ०७७‏ | 4 تخلیقات کے बह‏ هم ان کے مرٹیے HES‏ هين تو وہ همین 
ci]‏ عہد کے کامیاب مرثي» كو af‏ #ن + به مرثوے ان کی غزلون کے مقابلے میں 
کم درج سہی لیکن اردو مرٹھے کی تاريخ مين Kul‏ درجه 2०)‏ امم » 


- UAE حا‎ $ Qe rly خدمات‎ ag 8 ws uss) AS اور اس‎ E jae 


; یہ 
: 
í‏ : 5 
i; 5 ١ i‏ 
٦‏ $ 
५‏ 
یا 4 OAs N‏ 
^ 
t ^‏ 
र्‌‏ > 
E 5 0‏ 
is n‏ 
: 3 
P E‏ 
2 5 
ET 1 ^‏ 
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reis cr Vise os es TEE tee 
te resi mquox d یھ‎ M 
0 ae js 3 کے رجف نا‎ i mere i 


nn 
= شر‎ 


٦ í Go ite‏ دهلی يونيورستئ“ دهلی؟ 

६ (45 انمین‎ n ४१४४ هب ايك‎ Kala لگھا‎ and بہت‎ lie s ؟ ون: شنت‎ Au 
ple هين جو‎ 1४) کر‎ ४०.७3, FOS | 59 درجه اور ان مین ولا تمام صفات‎ 
Ul, جاتیں۔‎ CP کے انسان مین .نوین‎ cp ०५४४४ pine Ls 2११० 
31, 2000- Sa +۴ وجه‎ 5 eu] ५-१४ E کو‎ sald) se 
2.  ضعب--ےھ شم نظام کر نے . والا..‎ ob کو سو سو‎ Cf و تضوف ' کے‎ ७४३१४७) 
ھ۔ جر‎ aute برائی. :ایسی ۔‎ ٠ ھے اور كوثى‎ LO alme کی ارذل تریی‎ fos اس‎ 
1२८००. متعلق,‎ S  تريس‎ - اس سر متشوب نہ کی هود طرورت ھے که غالب کی‎ 
تصوير - سامنے: لئ جائے جس‎ उई مطبوعه موان کو یک جا کر کے ایک"‎ ys اور‎ 
f : x موی‎ निला هو‎ & m کی رنگ‎ Cada مین عتیدت اوز‎ 
پر‎ er اس‎ 
لئے‎ Es df کو وضع‎ wre, yak) gia lya UAN. 5 غالب 5 | سیردت‎ of 2 
سے هق“ ھم جند مطالب کی طوف چشم سكن‎ qe تعلق 23 اور غير مطبوء»ة‎ ४ جن‎ 
valle کرین گے تا كه اس تبهيدس آیندہ بحث کے سمجھنے میں آسانی هر‎ Hl ہے‎ 


تمام معابوعة مواد کا إتحاطة Ux‏ ھمارے 0 e aw aay‏ 


४ त्या.‏ خطوط اور کلام کا مطالعه كرك اشم 'معلوم ھونا S D‏ وه مفبوط هوس 
Cis Sy $‏ دناد ار oe RR eye of‏ ان میں e cS‏ کی هوشمندای 
اور ذنهوى زیر کی base Sys‏ مون ج چیز yi‏ معمواى کشش ور 
NP chal‏ وہ ی أن کی २४४‏ اور اس بر فضر و ناز هه ڈ )8 ود ह‏ 
MEN es 65 6 प AES क we?‏ 


"४५ pote :اذم دارم‎ ०४) 
ie ins] بے تعضب  اور )$83 دل‎ ils خليق‎ cl» oaks فالب‎ ... 
els E p جو-‎ Lye : جات‎ asl SEIN PETS لیکن ان کے حالات‎ 
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ہے تخالف ol cot i)‏ کی غيرت اور خودداري مين شبه نہیں - آن کی 
مالی پریشانیاں ist?‏ تسليم :هين إسائد کے و" ينشنى کے ake‏ مدن كم و بیش بندرہ 
سولة برس تک |اجهء )2 »l‏ ان کا & زماذ» Qe‏ أرزۇن اور wp)‏ 3 زمانه 
تھا - لین پھر بھی آنورن نے پنشن کے حصول کے لئے جس ors]‏ إنكريزى 
حکام کی تعریف کی ھ وہ أن کی oU)‏ نے اچھی؟ phe ted‏ هوتى - ينشن كا 
بھی معامله 
تھا eile‏ غالب E‏ 2 جينى cy sem‏ سمجه مین ४१-2२ Se‏ جس ماحول 
کے پرورده تف“ آس مين بزرگون کی عزت» ملک و مال سے sous‏ رآلهم تھی - دلی 
us es‏ ملازمت سے op‏ كا Ls‏ اصلی سبب بھی تھا - غالب .2 تين قصیدے 
ملک وکتوریه کے لئے اور ७५०००७ 2३०.‏ ` کے مختلف Sosy‏ 9 
سكزتريون کے 2 ol cot?‏ مين بھی سوال ALES‏ اور con‏ گری. سے زیادہ 
جيغة و Gaya‏ و مالاے مرورید کا تھا یا دربار yaa)‏ |ورخلعت کا د yolg‏ شاه ظفر جس 


معاملة صرف روپیئے کا معامله نهدن تھا - خاندانی حق اور cala,‏ کا 


کے pu]‏ قلعم تک ره i$‏ تھے“ اس کی eel‏ میں غالب S‏ جو معذرت 
آمیز دصیدے prs‏ هين ان مین حصول زر .5 Sole‏ عزت 4 آبرو $ : تمنا Lie‏ 
جهلکتی ه اسلش کے اس gla;‏ مين oye‏ کی ایکا نشانی 52 T RM‏ كم 
rp P PEU ८)? mS ८४. and t‏ لیکن غالب مصری کي کی تھے - 
shh Sg‏ لم تھے - جس xl ole‏ $ جاذشینی ,5 متعلق اذرى glaas‏ هو 
تو ab ११९५]‏ سوچا 45 oly‏ شاه کے بعد pli‏ سلسله > ھوجا؛ 3 | १35‏ سے 
تعلقات US ys]‏ چاھیں چناذچه انھوں نے fle‏ وکتوریه S‏ تعریف مين فارسی 
Ya?‏ لکھا او خطاب , خلعت کی درخواست LJ i»‏ اس 5 جواب جدورى 
۷ مین مرصول hh‏ اور ۱۱ می ۱۸۵۷ع سے عدر ७१०८१०१‏ 


@ t E ५०४ کا اور ذکر‎ es], ذکر آیا ھے تو ایک‎ ४ پنشی‎ (Y) 
تحقيق ہے‎ - Loss US af ۵ء كو کسی شخص ت و لیم فریزر رزیت دهلی‎ 
دامن اس قتل کی ذمه‌داری سے ياك نهین‎ ४ معلوم هو کے نواب شه‌س‌|لدین‎ 
شم سالدين‎ eos أور‎ ll 2 دهانسی دیدی گئی‎ Quel اکتوبر ۵ء كو‎ A س لئے‎ 
مذکور ہے متعلق‎ col کے. تعلقات اچھے نوين تھے - 2۱۸۲۹ سے غالب کی پنشن‎ 
É هوكئى تھی اور انھوں نے بر بناے مخالفت ۱۸۳۱ء ہے ایک & اس پنشن‎ 
إن کے مجستريت‎ Suge صاحب سے 2720( فریزرس‎ cos ديا تھا - مرزا کی‎ (08 
جلنا = معمو لی‎ (We تعلقات اور مقدم کے )2 مین اس سے باو ہار‎ e or 
ol خود‎ fU. نہ تهون لوگون کو شبه هوا کے غالب نے مخبری کی هه‎ ous 
جو‎ d غالب‎ ७४५ تھا‎ (८४ us خان کو غالب کے خلافا کوئی‎ Serf EMU 

ناسغ # ० ५४‏ اس سے ان کی حریفانه خوشی اور مسرت ظاهر هوتی هم :  .‏ 
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esp sl‏ ستم گرخش" سام sine,‏ نواز “ بدعا cle‏ صبح هی“ می خواہم که 


7 HUE mee f t! 
4$ سر راز بے ودای داز آید » دانم‎ y ses d) ازرم‎ d. iS ext 45 


هكم ظفریاب 3 alen‏ مستجاب إسلف ١‏ 


یه باتيى اس ७०४९७‏ کی زبان ہے LAPE‏ معلوم هوتي هدن . جو قلندری 5 
Soil‏ وإیثار و ७-४‏ دعویدار هو pese Do‏ 


(r)‏ قدر مین جب بان شاه Jos‏ اوو foals &ald‏ .5 تعلقات AS‏ سجرب سے 
عا لت 5 بشی A)‏ ھوگئی۔ p‏ ذواب le 0.०० १2‏ خان مت us?‏ سی 5 سغارش 
۹۶ع مين ४,७१०‏ جاری als! e 45०४०. ८५५१४‏ لكوتم هينى 


”هنكام ملاقات کے ji]‏ صاحبان ذی‌شان تذکار ماد > ley‏ ذاتی اور 
صفاتى آپ 6 عمل. مين bf‏ ھے « d: Jai aU|‏ اور قدردإنٹی Je‏ دولت 
مدار سے یتین uh By‏ جو مدارے شریف Of‏ کے -قديم سے تهون > پەشگاہ 
८5४०),‏ سے بھی ای ४‏ مطابق .ظهور Ee‏ اش alsa‏ نواب wata‏ 
سے إقرار بھی کرت هين : : 


مين آپ کا 4६००० US]‏ کو مدد پہنچارھا ه“. 


لیکن غالب A‏ صول ھوجانے کے Oar‏ اس حقیقت ہے | اغماض كرت WAR‏ 
45०० ४-०‏ یوسف مرزا کو لکھتے هون 


r 
S « 


Sls نھلنی - نيه کام‎ Jae مون کد‎ Iya] S بشن‎ od رام ور كو‎ a E 
کے معافله مین ان مسلک‎ e? 4४ إسلام حالان‎ ile طالب‎ ul el هم بولی‎ 
E جانتاھون‎ Ces: هون اور جهوت‎ ye am (38७ كه‎ duc 
۳۷۰ UP معلول‎ PRX جهوت دون ?3 لما“‎ Y 

ie تفم کو‎ Ive et «iD دل کے ماھ دو‎ ASE سے‎ ११२१) مرزا & اب‎ (r) 


piu‏ کی داد اور نظم tfe = bj ene 7८) alo‏ ہانگنے۔.ڑیا, :هون 
UM 55 sk] us 9)‏ کھاتا E‏ ڑکا È se a‏ نی رخدت ی 
فسمت اوز 2( قف همك te‏ 3 گت ۶ = TA 3 £s‏ کر 


SE SON 1 ~ 
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غالب :2 d‏ کر ४० yaad‏ ك :اہی وقمت تک RET MAES‏ - لیکن 
تكنايةا. وہ اس سے إنكار كرتوجين حالان که :۳۶ y]‏ کو ایکا دزآر روپ مل: چکے نی 
رر تفته کے نام یه خط ۲۸ نومبر ۱۸۱۵ کا لا ھرا मे‏ = (مکاتیب (२५८८१५‏ 154( 


"اس بت معلوم ७५७‏ ه és-‏ هرز :४9)) SS (४००१० oy? ern Yan‏ تین کي 
5 نیاداری 5 قائل تھے او | ८8 ay cH uo» ebla us Z2‏ >“ 


T (0)‏ غالب اور UR‏ كي دشمني کی ce NAH‏ تي کے جس کے مرز 
قتیل 6 تعاق سنوی پا )£8 - أشن .5 دشن So‏ )8 ~ ناسح :2 لک CES‏ 
حا SD Ola‏ جددو لعل سور 9 sofao e» S. CO‏ دی موخرا ys)‏ فتیل 

t‏ كرد تھے Alan]‏ اسم کو لکھتے ھون 

Rn‏ لعل . زمرة. مارا Ae‏ دانه ر هنجار کے دریابدا »أن 45 دريارت 
h Jes‏ باستادي كيرد - i> ly cle‏ من کند £५] y‏ در 3982२ yox‏ راستاید 
eels‏ )| نہ م 1  -‏ , جود عمرش 1 aU An‏ متجاوزاشت تا داو (xg‏ او (MF?‏ 
مير بی 


प 


متفرقات غالب foe‏ - || 


غالب کو مولوي غلم امام आदे‏ ہے بهي يه هي بور تھا کے وه Qe‏ £ 
شاکرد تھے - پھر اس سے بھی کچھ خرص के‏ تھے کے )3 ०8३ ru‏ ماهوار کے نوكر 
2808 تھے ۔ ایک bà‏ مين لے ھیں : ` ‘REE‏ 


"اب Us‏ هون كه مولوی غلام امام Sage‏ شاگرن قتیل وهان kas)‏ دکن 

ھون ००० ai‏ ...ایک سرا A‏ سے tes‏ تھا ,5 مار |لملک ان مه ده f^ Uu)‏ 
à. «4d es‏ چارسو رود ८९०‏ 6 جناب عالی سے oly‏ هھ 

(PVA ص‎ ds (اودوے‎ 


: هين‎ | ates مین‎ b> zy ایک‎ 


”مولوی غلام غوث خان ہے خبر مخلص خالص الاخلاص ہین + هركز ان کو 
مدعي سے (११० ७»‏ - البته اس کو خوشکو جانتے هين - اور ue‏ نم ھوگا كم )5 
०१७४७ D‏ كرين... ۰ ..باطل است: أن ६३‏ مدعی كويد + مدعی یذ زعم مهن 
sence‏ كو Us|‏ هم oP‏ جاں کر حسد BUS‏ = 1 1 
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qe ME PT ثويد‎ Le} ہے ضرا مولوین لام‎ >” adas یا‎ 
seis १० ८ NH معظم‎ Allan والاشان مدوم مگرم و‎ SEES) "ges نار‎ culls + 


६ 5رح‎ OO. 
= ; MAC Sak 


(ov ص‎ yh ५५४ ) 


"PIS 252 ہے کم شهید کے‎ yi ره که >< غلام‎ e» Ge ८ 
نععدالیٰ اسه وت تھے انون ر دیوار.‎ á کشورستان‎ Pus ybi أن كو قاں‎ 


(38 هم -.فرماق‎ lac) cs goalie کو مرتب 5 نگ .اس كا.‎ ages 


cs) حورشيد كو‎ z يوسف کو ]2 دکهاناهون‎ 7 odd ميري شوحي‎ &b3 
میں مشک تصنہ‎ (४ لیجاتاھوں‎ Que کي حکایت سناتا هون - گلز ) میں‎ 


wie . 49 Re .‏ ...وهی بحمرت 3 (७12०‏ مردب 5 AS‏ اب o» : i‏ مين دوش 


(४१ ص‎ we ded) کرتاھوں“‎ 


غالب كو ep ८.‏ حصول مقاصد. کے امین تون - صاحبان yj!‏ 3 کی 
[مدوونت قبدیلیٰ ११‏ عات K-‏ حال p" ol‏ هوتا رهتا १७‏ | 2 وک أن کو خاص 
خوشامد ازه las‏ لکھتے A NSS ve‏ شپید اور غالب کے تعلقات کی 
شگواری § po‏ را سے کیا yl (3. ye) e orl ११‏ ردیا اور Us‏ 1 
مولوی ماحب نے آدیری ایک ملاقات هو G‏ تھی جب وکا دلی أن تھے ७०००५००१००‏ 
روز ملاقات سے اسن دن تک که حفرت دكن y‏ هو کو ی مر ایسا که باعث 
نا خوش K‏ هو ॐ‏ ذرمیاں مين wie‏ | گار یں نہ : 23 ۰ 


) 6 اس سے sAd;‏ قابل c S23‏ اور $53 کے تعلتات هيى جو اس 
८2७०‏ 6 موفوع E uy tof‏ ۱ 5 ای Aris‏ 


أزرد» LLK‏ علم 9 تفل اور دجابت و | میں بہت بلند تھا - ४)‏ مولانا 
نفل امام خور آبادی ور حفرت شاه عبد|لقادر شا گرد تھے اور مولوی ففل حق 
سبق- ey a‏ شاه fore‏ لمزیز نے ef‏ فارسی خط مین .جر انہوں eo.‏ کے 
مو 3 امین الله کے نام لا १७‏ أن کا شمار دهلی کے ”نفلائے “foals‏ میں کیا تھا 
رور کا تھا که د کون عقلی و نقلی اور ادب اور “pel‏ مین مهارت تام 


ae Me ES‏ آزاد SAYS à‏ أزرد: کے دیوان خاة مين إهل عام 
७) कल‏ تاراوز اس کی SPM tes‏ 0 کا مق 
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Ly‏ بہت باکیزه تھا - ps]‏ هه 5ه ان کا نه تو دیوان BW‏ ور بے تذكره 


T ol 5» سے "ماس وبر کک هين > أن‎ ai us تجو‎ ८. ६४ (० IS EG, yd 


wie las pup DES lloyd پور(‎ ४८००७ سنجی) 99 سضی‎ KAKA 
: أن کی سكن وری کا إعتراف کیا ھے‎ 
ہن ور کہ بون.‎ 05५४४ هند را خوش‎ 
| از دم شان‎ (US باد در خلوت شان .مشى‎ है 


موم ور و ON‏ ظا اک 


m : i شان‎ ees حسرتی ]شرف و آزرد ک بود‎ 
no ه جو کلیات‎ us p ४८१५८० گت‎ | D c. کی‎ 5५); Ay mu 


مون موجود > چند ai]‏ يه هون 


3७० و دل ذال‎ md که بر‎ šos] ONS bc 
* ve LS'5 PX حواجه گر ]$55 گسار من‎ 


1 7 t 7 و در ۳ خرزلدگي‎ Sky 2: 2 
"0ٰ ٰٰٰ متفق. گر دید‎ 
adim 4 E : yal (४४२ بنامشی 1 & زا‎ daja 5 جو‎ pa 1 
j 3 2 I Fs ais کونه‎ ya وصفم نها ساید‎ (3२०१ دل‎ 


الگ ننگ آوست دودن درس در همتاي من 
صدر دين و دولت , ضذرالصدور X)‏ 
گودم 5 اذ KAKI‏ چیذان درد م ७१२०‏ هراس 
११% 9 ya 5 9 Shas‏ 5 دارای ig‏ 
: > كبش دون مرجع عامشت باغیرم جه “SY‏ 
zy) eie‏ دارد : uw ५५५५» dadaa gla‏ 
۱ رشکم ex‏ كار 5 


یج 


کت عاجزم yo Wa‏ 915 دوشتا 
toys? 5‏ اذ خویش تا كيرد عطارد e^ T‏ 
خاک کویش خود بسند J SU]‏ جذب سجود 


e 


)۳۲ مسر م‎ + Ue) ee m i ge x 2 bn EN 
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ے شيفتة' نے گلهني خاز کے۔ مسوده مين آزردۂ کا ey‏ شامل نہیں گیا تیاب 
اس كو دیکهه کر tole‏ لے KARAN‏ 5 ا bel‏ > و dM cn‏ ^ 
A‏ ۰ گهر نه 0 0 cá Cio 9:०५‏ بنگارشی [شعا cei»‏ شعاو 
حفرت. ازردہ از چک روست هر چغل n‏ خدام برجیس متام دار جرید5 این فن. uj‏ 
سزاواز شان culus‏ باشب لیکن اگر DU‏ فرظ محبت y Dha.‏ می رقت د 
ais‏ یبود १7‏ در دلاو wt‏ & دورش نیاز بی Y atij‏ 


(کلیات تر e‏ آهنگ ص [e]‏ ( 


(om A Ae}‏ اُھنگ Utt‏ ایک خط ?58( | زرد 5 AS‏ نام È‏ جس 6 )4( kang) १‏ تا 
D [oet‏ تبلغ Xl clala‏ این بنده . |ندک شنو Ki १५०२‏ زوك ud‏ 
دير یشومان را حق بندگی زیست از کجا که. برينى یبفاعتی نتراں بخشود ...هه 


(ص ۱۲۳-۱۲۳) 


5 رک نام >> جس مين ایک مشاعرہ‎ ८504 lad آهنگ هي مين ایک‎ e 
< دت‎ e مون )$55 3 ری میت اور‎ ur? اس کے‎ e ۵ت کا حال لیا‎ 
i ' : کیا ھے‎ SS سات‎ 


ळे‏ مخدوم متام و مُدرإعظام مولوى مد عدرالذیی خان )०७‏ تلانی 
Jp e»‏ کرد شینته هی كو cS‏ دوسرے . BS‏ مین ایک اور مشاعرة کا Ja‏ 
لكوتم هین که حفرت آزرد؟ £y]‏ دير مين أ ON‏ انووں نے اکر دل كو Wo‏ أو 
زبان كو نوا بخشی اور مین لے گریستن کی زهمین مین قصیده slop‏ (ہنے آهنگ 
ص b>, wmf (PP‏ مین لک هین 
از آمدن حفرت آزرده دل بخود YL‏ و زبان زمزم».دستورى ॥(>.- cb‏ 
کا بیارں ه که & قصیده يسنن کیا گیا -., 


غدر کے الزام مين آزرده كو قيد و بند کے مصائب جههلنا پڑے ७७‏ دن حوالات 
مين ره = آخر جان+خشی کا حم هوا - مرز| غالب ۱۸۱۲ع کے ایک خط مین 
لکھتے هون 3 1 
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- . خفرت प्या ayy‏ بہت دں۔ PLB, BIE‏ مين 
متدمه پیش هوا - روبکاریان هوثوى - آخر guae‏ کورت لے ge‏ بخشی. کا جما 
ديا نوکری مرقوف - جائدان بط - ناچار خسته و تباہ حال امور كثر - فارعا 
کمشار اور لفتنت y‏ .2 از رال تزجم Chad‏ جانداد واگذاشمتد.کی اب نضفب JSF‏ 
بر قابضی silo‏ بحویلی: مین رھتے هین-|گرچه & 29४55 Solon]‏ 2> 
2४०३‏ که ایک آپ زور ایک بی ون - تس چالیس )29 TI‏ آهدلی مر 
إمام بخش کی اولك آنن کی عقر ےھ اور وه دس गए‏ آمی مين فراغ‌بالی سے 
ELM‏ - ضعف ييري À‏ بہت گھیر ليا 2 bas‏ امنه ک اواخر مین oe‏ 

= هون‎ ०७५४४ بوت‎ ei sole fod 


اس نت ای zs 10०१ p‏ ایگ خط میں مجرح کو Zu]‏ هون : ns‏ 


۰ ۰ "هل اسلام مین ہے ضرفت تين آدمی باقی هين ye:‏ مين wb‏ 
سلطان جی مین Gyr‏ صدرالدین" بلی مارون میں شگ Wo‏ موسوم 4j‏ اش 
تینون مردود و مطرود" محروم و eye‏ - (خطوط قالب ig (POA pp‏ 


ایک !» خط cy wit‏ هی کو لگھتے هينى : : 
0२०२‏ ممنون کہان GET‏ کہان ؟ موصن بخان ४. ol‏ ,سو 


خاموش 7 دوسرإ غالب وه ےخود و مدهوش - (خطوط غالب ص ao (PIA‏ 


..: آزرد» کا انتقال ۲۳ ربيع الاول. ۱۲۸۵ هجري be‏ , جوائی :۱۸1۸ع ,کر هوا 
شس الشعراء :مولوى ue ११९१‏ ف. باردم m Re 7 : E cst? ८-७,‏ رات 


E PR 


2 
7 


چو مولتاہے صدرالدين که دار عصر ٠‏ امام , اعظم MONTE‏ 
| | ڊعدل. و ۵او چون نوشیروان 9 E"‏ = 
क‏ رد رجات اه या‏ 
Mee‏ و "بست و چهارم. .۰ وداغ .ی" سوه دارالجنان -. بوڈ 


ظهور انسرس أن استاد ذي ४‏ در رازہ Ff aye MER‏ 
| جراغشن هست تاريخ ولدت  .‏ کنون , كفتم چراغ lotes‏ بون 
a 3 x : : E EPA u ; = > 1 yah 1 n : : 1 > b :‏ 


(Ar ce Sip र (تذکرہ‎ 
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آزرده نے إنتقال سے ایک dg yo‏ كلب على خان والى رام پور کو 
ایک خط las)‏ ه - جس کو هم 00 ام १‏ قمال نقل ays‏ ھون i‏ اس mS‏ وج“ 3« a‏ 
ya EN & a‏ مطبوعة 2 اور Uc ४०५‏ کو سم ad ES cS‏ دروري 2- 


جناب مستطاب ذوإب صاحب NL‏ لقاب جم | لمخاصب Si) J ass‏ معدن 
تغقد و نوازش gba.‏ € إستظهار نیازمندان Ble‏ عقيدت كيشانى دإمت عنایتم۔ 
شکرالطاف ولا ميري طاقت سے ७0‏ - دق aa‏ که cj‏ دري آخری yee‏ 
مین deg PE‏ سلوک کیا که اس كا عوض سواے خداوند كريم کے بشر سے ھرتا 
de‏ محالات سے 2 - إلاء کریم OF‏ کو اینی باركاة وإلا جاه سے دين اور دنیا کے ENT‏ 


tlc‏ عطا alas‏ - مین ایک عرصه دراز سے مرض e G‏ میں ME‏ تھا۔ چنانچه 


جناب بر ) کبفیت روش ه - (ب چند روز ہے تپ اس شدت ہے ھی لھ 


که Nm‏ زند گی سے یاس هم-ایک ميري زوجه + Kard‏ اور دوس خواهر ४०]‏ محمد 
اور سعادت مند اور نیک چان له - ان دودون کو cof‏ .5 سرك os‏ جاتاھوں ~ | 3 


ناكو ار خاطر عاطم نه هو تو میرے بعد انگی خبرگیری کسی قدر فرماے رهیوی - )4 


7 


. سپر دم १४?‏ مار gres‏ )| تودإذى حساب كم و بش )| 


شاید & [yaa‏ آخري خط ه - ذوالجلال والاکرام cof‏ کو عمر خفری "اور دانش 
لاطونی اور اقبال US)‏ عطا ترما e‏ معروصه پانزدھم e ] AYA v‏ مطابق 1 


wW 


3 | بيكم نام تھا - نواب صاحب کے نام نارسى مین عرفی بھی ه جس 
مین dl‏ 3 آزرده کے کتب خانه کی فھرست بھیجی ه اور کہا ھے كه إذوون 2 
ol‏ كتابون کو غدر کے بعد فرإھم US‏ تھا - نواب cb‏ نے SRY‏ سو رو 
7ٹ 2۵ 
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m‏ و سوم NAO OMEN)‏ هجري 2000 ons seme‏ کے رر 
سابق TS‏ : 


SOD SENS SS جس چس‎ 


dnt air S82‏ ) || ددن خان 


د الانشاء p^ १९) Y‏ رج + محائط خازی o4‏ 


/ 


| دو ات آشذایان = 


E la) در‎ 7 


Davy? p | 9) بسیار فرورستا‎ : 


طرفه sia)‏ @ که غالب 3 soy‏ کے انتقال کے بعد ye)‏ سے زندگ e‏ ان ک 
بڑے اچھے مراسم رھ اور جن کو انهون نے مير و مخدوم مطاع اور والی و مولا س 
FS‏ لگھا تھا) ذواب صاحب موصوف کو خط لها 2 جس مين مرحوم دوست 
ے کم میں رارت بيدا a‏ کی orb‏ کی فا ضرورت م plis‏ 
ثابت کر کے اینا كام WKS‏ چاها 2 - غالب کی سیرت کا & gle‏ قابل lis]‏ 
“yh?‏ عبرت 3i]‏ بھی له - هم وہ غير مط جوء» خط دقل کرتے ھون 


? 


حفرت و لی B) cras)‏ رحەت سلامت بعد pales‏ معروض هم - c!‏ شور 
oye. a‏ که حفرت |میرالمسلمیں نے the‏ صدرالدين. مرحوم کی زوجه کو 
the en po‏ جی كي تجیز و BS‏ کے واسطے opp‏ سے ८४७‏ هين م 
فتبر کر هی توقع هوثى که due‏ مردة سے كور و كفن X‏ ره كا جيسا ک b.‏ 
جلال | سیر ७७४‏ هع جرعة اماف تو بعد ار ما ہما خواهد رسید - مین نے كل ایک 
حط ८2१४‏ مرز| کان کو ४५ dla Jed - wks‏ > تا کی نظر اس t»‏ یا e‏ 
س là‏ مین مین نے زوجه مفتي جی کا حال ४2‏ لما d‏ که ४१‏ لاولد هم اور 
سانهه )29 elf‏ کے مان اس کے Em?‏ مین Or) (४४‏ اس کا بیانجا ५००‏ 


- oie LS کو‎ K (सि 0 
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اب |پنی حقیقت عرض كرنا هون - آحر ye‏ مین تین اشاسین 2 GŠ)‏ 
OF‏ سے“ CGI‏ تو یه كه مين هزار باره شو روي كا قرض : )0 هون - بجاهتاهون کل 
ميرى زندگی مين fof‏ هوجائ دوسری CHL]‏ يه که حسين على خان کی شادي 
آپ کی بخشش خاص سے ھوجائے - اور به سو روپ कशा‏ جو ame‏ ملتا و 
نام پر اس کے uim‏ حیات قرار ८७‏ - یه دو خوإعشينى خواه موري ژندگی میں * 


خوانا میرے بعد F: Bes) hal‏ 
تم سلامت رھو قيامت نک دوات و عزو جاه روز انزون 
عرضد|شت دوست خوك all [saa]‏ 
ala)‏ در [AYA > ॥४‏ € 2 


دارالانشاء راميور १२०‏ رجستر oles‏ خانه ۲۳۳ دوست (५९७५७‏ 


غالب ى بیانات مين ola‏ ه - ۱۸۹۲ ع مدن E ४० à. w!‏ أمدنى 
اس روک کے قريب ५४१‏ > - ۱۸“۸ء وه دكنى هو گئی - 5 برس C!» de‏ 


خوشکا g‏ سے بسر نہیں کرت تھے - اب کنایتا ET ८५ By‏ می $« أن 6 خاندان 


- ه‎ gag کا مستحق‎ gf} 


ازرد اور عالب کے & دوژون خط هر مطبوعه هدن = اس کے بعد 6 ایک 
خط مكاتيب غالب مين موجود ه - چونکہ أس کا تعلق پنچھلے خط س ه اس لے 


تين are I‏ سابق (oF)‏ پیش هوثى تهیی - سو اب de‏ برخوردار 
ذواب مرزا خان کی تصریر سے اور پھر مظفر حسین خا بہادر کے خط ہے ان 
ذوإهشوى کے منظور و مقبول هوك کی نويد پائی - atlas]‏ حسب|رشدا 
us] o»‏ ہرس ETA‏ مين امد ORAS)‏ يعذى تومبر و دسمبر مين میرا ڈرض بای 
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y» fof‏ جات 6 اور حسون على uy oU‏ شادی ust?‏ ھو جائے گی اس cawis ES‏ 
os‏ کی EL‏ تك تخكوزة جداكان»ه مقرر هو جائے E‏ : 
عرضی‌اشمت 48 | خواک إسد|لله مرو .| el AYA oS ४७‏ 
تم سلامت gd)‏ قيامت تک دو نت وعزو sla‏ روز (७१)‏ 
coke‏ غالب ص A‏ و ۸۲ 
ان خطونى .5 زيش ays‏ سے مقصود غالب سے cem eb?‏ نہیں 2 ef‏ 
أور ४०७)‏ محبوب اور مقبول بنا دياه - 


€ 
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)56( تمهيد 


جب میں گورنمنت yen] ही‏ میں پڑھتا تھا oes‏ اکثر مشاعرون مین 
اوستاد تسلیم کے شاگردون ہے ملنے ४‏ إتفاق هرا - اونعی زبانی جو واقعات اوستاد 
مرحوم کے متعلق سم اور جو خیال مینے اونکی شاعری اور oily‏ شخصيت کے 
متعلق قائم کیا تھا (وسکی ७४४७‏ 29 متعلقه تذکروں سے ذهو ی E‏ خم خاز» JAN‏ 
گل ey‏ یا دوسرے OS‏ مين جو ذكر حفرت تسلیم 20 نيز جو انتخابات کلام 
هو ف وه مجھے يسنك نہ Uf‏ - اوسوقت ميقم کوشش کی की‏ که جو وإقعات و 
حالات مين سن هين YO,‏ قلمبند كردون - اب جبعه OS A‏ کاننرنس کا 
3 [خلاس هود لگا - نو مین مناسب ms‏ که بعض یس حالات جو منظر عام 
ہر ن آئے هون بیان کر کے اور اي زاوی نظر سے افتخابات کلام کر क‏ اهل 
EE‏ خدمت مين پیش كرون - گر قبول إنتد زه عزوشرف - 

ایک يات اور عرض of‏ که جہان سوام حیات ४‏ ذکر 2 اوس سے 


Sete‏ تق واقعات زندگی بتلانا نہیں > بلکه اونکی شعرگوئی کے پس منظر 
کر پیش US‏ هم - فقط - . 


مرزا بسم الله ८9-६२‏ 
१‏ | -نانیلی حیدرآباد-دکن 
pe‏ اگست | 130 e‏ 
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pales ayy x» نشی‎ 


omi )۱(‏ کا نام aa!‏ حسین - منشی sel‏ زلله کے نام سے مشہور هو - 
وطن ENS C2 A - Gist) eens pare)‏ - |وذک والد عبد| اصمد صا دب o‏ ہین 
LR‏ )2429 پر pile‏ تھے - ولد sje‏ $ س تعلق سے este‏ صاحب ان 
ابتدائی Ag PI‏ مدن گزری y‏ ی و ORS 5 १२१८‏ ,9 اور 2-9 داد 

Chabal fase‏ ہے دڑرھیں - خطاطى مين UP‏ كمال US fay‏ - وا اك کے بوهاد فين 


= ملازم ھو گے‎ wie o Ke £5] 


(81०४ (+)‏ نے طبیعث D‏ دای gue a‏ هی سے شعر K "2d‏ 
شوق نها ۳| سال کی ع سے غزل۔ کہنی شروع کی - مگر کسی ०५८१‏ سے اصلا 
ذ» J‏ - جب مرزا ye}‏ عاى > ان لسم دهلوی جو pase‏ مومن خان s‏ ممتا ۱ 
اگردوی WAS‏ تھے Shas)‏ اد تو اونکی 
۳ کے طبیعت کا اندا: SS‏ اون سے کہا $& تم بای 652 sles}‏ 
usta e‏ صا ana‏ ) | 
کیا 9£. اس إجازت dx 2$ Mb Ss:‏ تسام (yl‏ سے زلونکی cia) Mo}‏ ,20 $ 
CAM 9) goe <‏ کا ره Jle‏ تھا g$‏ ادھر cb cya‏ سنا Pos!‏ 


cA‏ مين حاف, هود لگے - مرز| صاحب 


خود. هی فرماے E‏ | 
راسته چلتے چلتے دش بوس شی JIS ८४५‏ = مزاج مون به تقاضاد = 
fU 7‏ ایا lo 50556 a$‏ 

FE ررر‎ 0632 OUT كيال‎ EIR بی تھی - دو هفته بعد مهاغره میں‎ Shep) 
ھمنے بھی غزل کی‎ 
] اوستاد سے اصلاح ق8 کبهی ده‎ 8४ - bos شروع‎ ss 


إتفاق SEN‏ غزل T ese‏ مگ اصلاے لیذ کم os‏ نہ Qf‏ تھی - دوستون 23 


كه 
Kyl‏ مشاعرک مین TD ere‏ 2.1 در دون هی 
al‏ 5 جن eS G Ae‏ - اتش Olin sf ALD,‏ اور e£».‏ نید گر 


)2 2 
ھ 
سب ھی رودق URS‏ ھوے تھے ८६०४‏ مدمه us‏ زه تھے - MDS‏ اور 909 J L|‏ 


كمال مين تو tin‏ سے نوک جھوک رهتى USF‏ ای ه - إن شاگرد کو اس 


dé حیراں دوے 7 خاموش تھے ۔‎ paws  رکوکید‎ ९७६) اصلاح لئے غزل‎ E oe 


- درچه تلاش کر SS,‏ حوب سے NS‏ اور باری 2.1 ہو 
۔ ایک مرتبه ایساهی 


دوهنا شروع کردا 5 مشاعرے اود 


۳ 


4 


(Tono MR Re à 
اد‎ Biles 4० ساغر‎ Ki say زه‎ Qu غير‎ came یئیں خاک می‎ 
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تو ناس نے تعریف کی اور مكرر يرهن کی فرمایش کی - اب تو تسلیم چوکنا‎ 
> 2 جیسا اوستاد اس طرح داد ده‎ e &$ oie تو اس قابل‎ på «$ ھوے سودلا‎ 
s 3 5 - : 
مشاعرة‎ a شاعر کے‎ NT هين‎ Sp معلوم هو که مل مصرع مین در حرف کم‎ 
گم‎ c TI دون‎ y 08 1 کی > 2 وعمسا معفل بحت‎ BI سے‎ Vg 
- که‎ US 852 ایک وقت بر سر مشاعره‎ ०७...) جاتی ه - |مانت ديسا‎ 2 
- تھا‎ Uso کیا کیجئے - تقطیم میں ایک إلف‎ ola | لبون پر جان شیریں 2 اب‎ 
E تو اسقدر شرمنده ھوے كم‎ choad US که اد فرهاد‎ bls afin دار لوگوں نے‎ 
E کھالی۔ تسلیم كو ديكوت 13 يشان ذهوك اب‎ ej T مشاعرے مين غزل يرهم‎ 


Hi ۰ Ex ۰ fa 5 7‏ ۰ ۰ 5 
دين خاک کی صحبت غير مين هم ده EAL‏ ذ» سالی ںہ ہیما لي s‏ 


2 


$2 
A 


او گون کو حيرت هوئی - بعض asta‏ $& ی م ج Ue‏ کے تھے - QUEM‏ 
ES Aa‏ که faas‏ ایسی حرکت کی $« ste‏ بار EW‏ چهوز کر la‏ - بعفونںی 3 «u$‏ 
: طبیعت نے عیں وقت بر موزونيوت silo‏ - فرض ees 5) wh‏ سيم دک | 
مشاعءرة کے بعد e‏ لگ $« ees‏ هلي مرنبه تو نے شعر laz;‏ تو |سقدر عصه | تھا 
E x «$‏ تهرى صورت نہ دیگهون - OY‏ جب دوباره شعر سنایا تو جی 
تھا که اتھکر مذوه چوم لون - 

(P)‏ واجد على شاه نے مستر gatha‏ رزیذنت کی شكايت پر منشی صاحب کی 
^( 'توژدی تو Kar‏ هو Qe? - eS‏ سال T‏ 2 سود کوششں کے بعد ایک منظوم عرفی 
با‌شاه کی خدمت مین كزرانى جو مقبول ھوئی - بادشاه نے خوش هوکر نظم ९‏ 


مين خكم لکووڑیا = حکم 2 تھا 

بشنو ال خشنویس وا خوش كو 

१6299 ميكذى و ھر‎ e? دو‎ y 

اسم co y‏ )& دفتر شك 

US g 
کی مدحیہ‎ Shes تک اچھی گزری اوسی‎ 2०) اس تیس روپ پر ولجد على :شاه کے‎ 
- , : غزل کا ایک شعر ) کی‎ 

Ne‏ شاح پر پزهتی 2 بیٹھی عندلیب 


pie خطبهاي مدحدت وإجد على شاه‎ (eg 
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غدر کے بعد جب 800 کی حلت بگڑی؟تو پھر ملازصت بھی گئی اور پریشانیوں مين 
مبتلا هو - یه غزل اوسی ab;‏ کی ه- اوس ہے معلوماهوتا هم که ple‏ كو 9800 سے 
کسقدر Lame‏ توی آوسکا چھوڑنا Sie‏ شاق تھا - Sly‏ هون 


LS) làe| 5‏ بھاں اوذکو 6५‏ دول he‏ باغ 
las‏ کرونگ لپکے wia‏ ساکنان $9 
yas TP‏ نکر مری او سکی جدائى هو سكع 
هنز 2 c»‏ ميرى - مین هون جان مز 
Xiao‏ سفقے x MS‏ تعریف جی US] ५७४‏ 
ابتو اے وإعظ سنا کچه دإستانى $49 
८2‏ لطانت هو کلام غور کو yy‏ ذصیب 
دونوں عا لم سے | لٹ هر GL we LSS‏ هون مين 
کیا US $9 was}‏ 1 سمان ` $49 
گر ust‏ 
او( هين دو جار دن >“ LTS) ese‏ 


گردش ه | تسليم إيذ بخت i$‏ 


= کی ناب 49 )5 حفرت تسلیم‎ uN laa s e Uap سے ظاھر‎ cake اس‎ (४) 

باهر جانے کی YW‏ لی تھی - غرض اوسکے بعد هی رامپور جك لئے - اور كلب على 
خان کے دربار مین بھی توس روي پر ملازم هو - اور اونکی "زندگی تک أسايشن . 
سے yee‏ کی مكر JU] ia)‏ کے بعد تسلیم کو بنشی ES ८392०‏ تو ور پریشانیوں 


2 "i کی‎ ales هو گئے - اوسی‎ Wise we 


دل مر تھا گر گیا كم هو گیا جاتا رها 
غم oue‏ کا ه کا ه چاتا رها ۱ جاتا رها 
add ci‏ تک نهین ملتى هين كل = تھے پاس 
ده )5( دن مين اسقدر پاس ७)‏ جاتا وها 
اس دل گم ERAS‏ کو )| usb‏ سے १६? xt‏ 
بیشکر wit‏ دهو دی by‏ با رها (i x‏ 2 ها 


yu]‏ اے تسلهم وه سارا مزا Gla‏ رها 
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]$2 دوسرى غزل کے دو شعر OR‏ 


y عدم كو‎ Sle بوتی هو تسليم چاو‎ US 


Def : كران‎ cole} elle el, 


४) ५ دو‎ 5 ples ay نشهنی کے‎ uai’ uel à. عاى خان‎ dala fy ( ٥ ) 

بعال کیا تيس )2529 تنكو | ४‏ اور دس 3 إضائة | یس چالاس اروت على S‏ - 
چشن دربار کے badge‏ پر <فرت piled‏ 3 ایک ett) vw lay ४०३५०८४‏ مون 2 
رديف كريبان Geld uas‏ - لور ५४४‏ رے اور «x3‏ ماقبل jo‏ شعر ملاحظۃ هون - 
تبرک i$ c‏ 

وه خلعت ci‏ می لونگا شه dala‏ على خان سے 


$ یی‎ z ep. 7 $ ९०५ ١ 
७८० كريبان آستیں‎ op هون‎ E سراسر جس‎ 


7 


قصیدوں مت ترطف شلم K‏ رنگ queden 2 E‏ کی بلندی أو( ell‏ کو | ७9७)‏ 
کی رنگینی اور فصادت کے बा‏ إيسا ننایان کرت ہیں که أكثر موقعون پر غزل کا 
رنگ جھلکنے لگتا ھے بعض إوقات I6‏ کی سی (وانی معلوم هون لگتی a‏ - 

७‏ جو قدرت तक‏ مین حفرت تسلیم كم 
حادل تھی وه Sif‏ معاه رین he‏ ہے کسی کو ببی ذه ماى - مثذری BG‏ تسلیم = 
دل و جان - ere‏ خندان مشهور هين - 


ha ya CARA (१ ) 


(v)‏ قزل NT‏ مین . رنگینی - شوخی - -متانت e‏ كنال درجم تک 
پہونچی ® - قوت متخیله - قوت Shen‏ دونون اعلون درج» v2 (las e‏ هين - 
مشمون کو اس S Mo‏ اور سی سے ثله‌بند کرت ھون s$‏ تعريف ذبيى هو سكتى - 
s‏ مين ایک دیوان Sadya gue‏ بعد تون دیوان چهوزء - نظم Mem‏ - 
نظم دل ائروز - دفتر خھال - ul‏ تونوں مين نظم ارجمند کی غزلين اپنی خصومیتون 
اور # ذاكون صفتون کے اعتبار ہے اونکی عمر کا بہترین , سرمایه هين - LE‏ کلم کا 
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عام جوهر پختکی كلام - رنكهنى ७४‏ - دارزیری مفامین - چلتی هوثى one‏ اور 
چوچاین ه. أن اوصاف کی وضاحمت مين ४ ke‏ إنتخاب gbale‏ هو - 


longs aU‏ هم - دل SD‏ - شوق ھے اود اس 
تم کیا بدل گئے که زمانه بدل گیا 
لو ذشه تو کسی نے دیا کوئی cfe‏ گیا 


y‏ کی CAS‏ مين ku‏ هی Que‏ جاتا 
اس EX‏ سے کیا टि‏ - زركلا ھی LY?‏ جانا 
دریائے معبتا مين وبا هون کچه ایسا مين 


هرجند إبهرنا هون hel-‏ هی نھیں جانا 


هم دعا تسلیم اتفی le‏ لم العلام سے 
olio Wl‏ أشناي دید جاھل نو 


صعاماه بندى = سلاہت Qu‏ - محداورات TOL ES‏ جو امیر و داع کے کلام 6 iy‏ 
je]‏ هين - وهی خوبيان hee‏ بھی موجود هين - 


قوت کشمکش غم جو دکھائی هوتى 
८४‏ عرش کی زذجھر هلائى ھوتی 
کیا مجھے حسرت إذكشت حنائی هوتى 
باون بڑھتا بھی نو وه هاتو» نه آئی هوتى 
ساٹی اک دن تو es‏ سرخ بای هوتی 
cff ~ ej‏ لی cse ५‏ بجھائی Ls‏ 
ماردالا لب jas‏ نما ے ورنه 
۰ آج هذه کی ملک |اموت ن کهائی هوتی 
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کیا کهکر عندلیب چمن we ce‏ گئی 
७४‏ سى لیا گلون نے که ०.८,‏ .بدل 

إيسا کہاں G9)‏ که ७४०‏ قاق مه سانهه 
اگ oe‏ تھی 5 ,= ده ४,‏ 8ی نكل ae‏ 
ef‏ جاں غم .یراق کے صدمے نہ پوچھھئے 
و5 حال تھا aS‏ موت بھی b‏ لون سے تل t‏ 
cs lyse‏ تھی فراق مين لیکن هزار شکر 
wt‏ )8 دل à‏ کین که Le-aasb‏ بدل T‏ 
palai‏ اج تک 2 وهی y‏ و شاعری 
346 سے als‏ حور ناكام AD)‏ و ری 
puc‏ 
AE > ý e D ۱‏ 

AA Ady گردش ایا‎ ५७ اج‎ 

wie f‏ على eee z | AS ٠‏ پیغام وصال 

يه تنا - 52 Jus‏ خام رهن دیاجیٹے ' 


فقره ماک|لموت سے چل Se‏ تو إجها 


2 
کہا SED‏ 4 شعرا e‏ کسی co‏ كم نود - چند اد( مدا لون سن لیوجیئے۔ 


Lyi Bade Qe‏ دریر صنت دقش قدم هم 
دعوول هم تو اغیار S lel‏ نوين دیتے 


اک و" هون جنهین Quae 2 ४) cial‏ جاتے 
اک هم هين که جھوتوں بھی ८0‏ نہیں جاتے 
محنل میں (ce US,‏ تصو y‏ نہا لی 


جب oS ih‏ جم کے र|‏ نہیں جانے 
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0 ese مت‎ yis eo 
2 v گور هن سے‎ J age (>> 
چوک‎ ४ زد گی ومرگ‎ we Slane 
E سے لگی‎ US n Ua. ا تيغ‎ 


کیا "I u$ 52 KT‏ گیا ون دم رخصت 


2 تمهاری نو مرت دل سے لگی‎ ok c5] 
مرگ‎ om as UA, sy} 


pe eg 


p ای‎ a مری مشکل‎ TA" o aia 


hun, 


Cea Ua. نصیب ھون مين هون‎ ७, (04१० 
جد| نصیب‎ hi A أونكا . جد| نصیب‎ 
اغیار تو عدو هين جو کهھتے هی سب بجا‎ 
بلا نصيب‎ qme هو‎ BS تم دوست هو کے‎ 
६ . مثال دون صنم 2 مثال‎ P کس‎ 
نصیب‎ Jol (१९ کسکو 2 یی كرشمة و‎ 
هون ملق هوش اونکو غير سے‎ (0३६) ५ جب‎ 
نصیب‎ b سوي لک میں 9« کے کہتا هون‎ 


اسی ردیف ८६.७७‏ مين امیر 3 بھی ایک شع > ليج - حوبا کہا ज‏ 


Ses 3 o‏ جام كف sas)‏ دار مین 
مجهس کہا که لے مگر Sf‏ ترا نصیب 88702 
)۸ 1 سولانا dase‏ حسین آراد جن yx‏ کو wit‏ دور کے شاعر کہتے هین 
7 ناسغ - انش - وزیر - رند 7 موم - ذوق - غالب ان سبھی کو حفرت تسليم 
७४2० 3.‏ تھا EST‏ سال cage‏ عمر ا تھی S Mul‏ دور اونکی cS‏ 
& روبرو ) ८४‏ - ناسخ و أتش کو طالب علہی میں ७२७‏ تھا - ذوق و غالب 
و جوانی مدن - امیر و داغ كو کہولت ٭٭ن - اور اوٹکے شاگردون کو كلام پڑھتے 
سنا - اكثر اوقات yl)‏ کے مشاعرون مين امیر و داغ سه ایک هی ob‏ کی غزلون 
ن oe 48१०‏ هونی رهی - كلام $ ى طرح اون سے کم بھی € رها - yet}‏ کی LS)‏ 
لام مسلمه के‏ تو تسلقم کی جدت و شوخى بھی قابل داد 2 اوس طرح کے 
مشاعرے 5ھ کیو نکر 35 گیا १९७‏ هو u$‏ - معشوق کی ६६८‏ کا yl aie‏ 9 تسليم 
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— 65 فرماے هون‎ x1 - e loping’ ou مطالعوںی‎ ES D دوذون‎ 
ستمگر هو گرا‎ By سا‎ là wel (AN 
US,» حذجر‎ eid s 4. 5 X £: ور‎ 


تساي مطاع me e‏ 
Q‏ 58( لے $os‏ نظارہ موسر گیا / 
, ایک بات čala T Lem‏ سے باهر i$‏ 5 


حفرت yaa]‏ اس مشاعرے میں بازه بھٹھے تھے جب حفرت تسلیم à‏ & 


مطالع lay‏ تو هتسكر چھگے سے تسلیم AS‏ كان مين کہا کک sy?‏ بی (७०६४‏ هو گا - 
غالب کا By‏ شعر زو yp oly‏ که — | 
ES‏ 2.16 هو کیون X on);‏ يه نماشه ,هو گلا S‏ هو 


تسلیم أوسى KAS‏ 5 رديف ws?‏ فزماے ھون =N‏ 


سفق سنقء ४)‏ حال دل بوم > تو aa‏ هو گلا I)‏ 
५‏ لب ایک دوسري Uys‏ & مقطع مين نرمات هين 5ه 


chew‏ یه (Sle‏ $& دهلی مين Qu‏ کھائینگے کیا 


ديكا , o‏ ازل els‏ جو تست مين 2 
CM e 3‏ 
ری LUSH YH‏ <فرت edu‏ کی )9 ies‏ وھے باق تہ - 5०):‏ 
ےت CD «Sh ID‏ ی पी‏ 2 
gro‏ پر 2 GP ghe‏ غزلخوانی ji‏ 
اطف دیقی A‏ «جوء ميرى سکن دانی yi‏ 
ge‏ كو هين پیر Xe‏ دل gue‏ 2 
ay‏ هين جامه زیبوں کے اب بھی 9 3 


5 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


2 Am وی‎ »l fo جوانی کی‎ RA] 
2 LAN اور هی‎ fod نام‎ pre ابو وكا‎ 
وحدت | لشهون کو‎ ٠ مساك‎ e| à. m A> اس غزل 0 شەر مدن‎ 
ظاھر فرما یا هم کہتے هيوس‎ 
ems هر ایک سمجھتا 2 متس کو همه‎ 
مت میں بدنام‎ e درد‎ 5 By چا‎ eal 
2 “kas x بیمار مدت کی دوا او هی‎ : 
eu تک هينى‎ sel palas تم کہتے هو‎ 
IX ھمنے گای کوچ میں سنا اور هي‎ 


yi 


- سے (میر‎ Gil sy + و ,دیق 59 هر‎ ६9७ .مشاعره مين جس کا‎ CG! 
وت لا تا‎ us CSP Sel S اور تسلیم تینوی ے پڑی‎ Elo 
TR هون امير كيت‎ 
| Sx» اوس شاه بان‎ «of جب‎ 
2 بن | ”نی کر لڑی‎ १2३७२७४ ذگه‎ 
(2 نظر کعبء مین اوس بت یر دزي‎ 
لڑی لے‎ ce) جاکر مری‎ bs 
RSP جو‎ LS لعف‎ ४४५ 
بڑی ےہ‎ ४3 وهى ھی ه مر‎ 
آپکر مشکل سے إيسا‎ oi کا خاص جرهر ه- صائب کے‎ ळा پختگی كلام‎ (१) 
یاد ھرنئے‎ १७ بہتر هو- صائب کے وہ شەر‎ HGR CONES شور ماد گا جو‎ 


3i à 


كمر خم كردن dac ole‏ ست مرغان fy‏ 
بر توافع هاي دشمن تگیة كردن" ابلهی‌ست . 
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ers‏ کی مسلم | IS‏ ملاحظة هو 
سذكدل ya‏ کیا كرت هين خودضوارونكو 
سان سیف سے HY‏ هم تلواروذکو 
أب مت جات هين أورونى لئے صاحب درد 
bf‏ ديت هين سیف مين HS Ka‏ 
کيا 8७०, fim‏ دوزخ = beh ~| Sf‏ 
US‏ وه دهمكى بھی os‏ اند گنه گارونکو 


دوسری فزل ملاحظة هو 


سرسبز باغ دهر مین اهل رقم ०५४‏ 
(३१४४०‏ هری بوری टं là LAS‏ قلم EL‏ 
oil‏ خامه قابل رفتار هم نهين 
جب تک 4०‏ دستكير هو ake‏ قدم Qa‏ 
گور تک عدو کے qos‏ لئے نقش پا ترے 
حد ستم سے ایک 8ی باھر قدم ھون 


مام | ES‏ کی دو ایک مثالين اور سن ایجئے - 


جراں ५५)"‏ هم | تسلیم جب بے پور هوتی > 


ایک غزل کے جار شعر سناتا هون مسلم الثبوتى آخری دو شعرونمین ه - 
e ۱ ۰ 1 ay a ۰‏ 
dp‏ در ردیف و قانيه کی رو مين أذ کو عرض كرتا هون 


we‏ معلوم کیا گزری كل و بلبل کو سکتے هين 
2 سن av‏ کے ھون era‏ سے 3 oie‏ سے بول سک کے ھون = 
uel‏ بوولی OR‏ 2 با کیان دست ied‏ یی 
که ميرى خاک بر 21 Jy‏ بتک جوجکته هين 
هراي عشق کامل ل تو je‏ حسن هيدا کر 
y‏ حورشید wy d‏ سے شاج » مين oe exe‏ 
دم پیری نوين تسلهم csl‏ 2 غزل خوانی 


OR AG مین بھی‎ OS UN ७० > بنے هبن‎ 


BT s 7 1‏ : 1 
e los] giliz b ( [e )‏ دو ایک us o‏ سن لوجي - ا دنے سنا هو گا as‏ 
خواب کی RNS‏ - اوسی کے پیش نظر تسلیم فرماتے هدن - 
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ایک دن عالم boy‏ مین € دیکها مين oA‏ 
فرص. خورشيد در خشان ميرى جاكير میں (A‏ 
8 2 تچ مرت 8 DO ou or‏ 
سر سے ' مدزروف gils;‏ میزی : توذیر ga‏ 
اوسکی تعبیر جو due»‏ تو يم زعلا تسلیم 
G 5‏ چوتا هتی توبی تھری نقدیر مين ه 


مگر یه بات ०५‏ ركو کے قابل ه که سے خواب وهی ८३६८७‏ سکتا 2 جس e‏ 


©) Dd خیالات دح‎ n e» Lins? 
2 e 9 2) £ 


ایک شخص نے ele (247 sr)‏ سے کہا Ka.‏ ولا SIUS‏ دون مين تشریف Lay?‏ 
تھے aS‏ ایک مدرع لل جسير 55 :لگا نے سے >2-)*०१०‏ شاعر jak‏ هينى - أب لگا دیجئے - 
مگر شرط & ه که جتنے (چ) de‏ مدرع مین هين HY‏ دوسرء مصرع مین 
ust?‏ هون - e &3 Cum‏ - 

ع جار دنزن سے چوک میں چرچا چرری کا چوچند هرا - 
RC [503 N 35‏ 

اس £y2*‏ لگانے پر ياد uf‏ > اض ارقات مزرحیه طور پر |یسے مصرع 
دیجاة (३६०‏ که اونير مصرع US‏ برا Site‏ هو Ula‏ ه - yaf cbe‏ رشان s‏ 
QA aes‏ ایک مصاع وديا گیا تھا $« جو سب >" اچھا مدر 64 ४५‏ ایک إشر 


= مصرع & تھا‎ - ७.४, alas] 


8 


MEH डं‏ بولے श्रे‏ = کې De ei and e eee ei‏ کے گهونگر 


ob]‏ کے سب شدراء > طبع آزمائی کی تھی مگر جو صاخ انغام اور 
داد لیگئے وه حفرت HH‏ تھے - Kia‏ یه مدرع تھا - 


LU 5‏ گر hs = yw‏ ی" که 1 تك سے 28 گهونگرو 

& عرض کر رها ذها‎ 2 o E 52 ya BEN & * باب سکن ڈوم كيلك‎ y 
$ پر هصرع لكان $ ذرمایش‎ Ey S| اوس شخص ۰ نے حفرت تسام سے‎ 
بر طبع آزمائی کی‎ gr ایس واهيات‎ ase OMS یه‎ Hg نے‎ ate] 
اوستاد اسکے تو )< معذى هو $& اس مصرع در‎ eS سائل نے کہا‎ f فرصت تهون‎ 
- مصرع لكان سے اوشتاد بهی عاجز ره كلم - شور مین تو یونہی مشہور ھر گا‎ 


تو |وستان اوسکی شو خی در مسکراکر Shey‏ لگے دوه کیا مصرع D‏ اوسن |S‏ ديا كه 


^£ جار دنون ہے چوک مین چرچا جورى کا چو چند ce‏ 
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€] P شا گرد‎ s pb جو۔ حفرت‎ wales “st مارم دوست حبیب‎ 
£ E 2 c= کہا‎ Kiwa y MO اوستا‎ द 2 بیان‎ x 


ع چوک چوه چوکی چوک مين ५ ५878?‏ جور & oh dex‏ هو ب 


as] (11)‏ زمانے میں defo‏ حیدرابادس ७६‏ نها که CS els‏ اجائیں Jl.‏ 
تدهم تعريف ol‏ الفاظ مين کی gi‏ که ues‏ هند میں 3७) (0887०‏ ر !و 5 
دیکھتا هون تو طوطى تسلیم و سوا کو چہکٹا نظر oae‏ اتا - اب y‏ 5.6 
Qi‏ )>> جو مبرء us ye‏ داد دے - غرض ان | ७७‏ می Bay?‏ کر کے 
داون iy E à]‏ دی تھی 7 اور e|‏ دلا ثوی aS‏ معقول sja?‏ 
dB‏ هو جائیگ - yee‏ تسلهم A‏ طجعيتك غهور تھی - با هم. فى کا احساری Wa)‏ 
گوارا iby gag‏ ده - 2052 کا عذم (२० S‏ - حفرت إمير كا انتقال هو ریا 
عرصم & ;)| ها (حفرت إمير کا انتقال سی १०५‏ | ع مين هوا) ‏ اور حفرت داغ 
كو دكون اك بہت تهور| kose‏ گووا تھا = وة Sadly‏ بھی دهن مين تازه نها - |2< 
خط کے احير مين سلجم .2 42 شعر las]‏ كم = : 


مر دل سے ०४५४‏ دکون کچھ اور کہتی A‏ 
مكر مرگ n]‏ ہے وطن ES‏ اور کہتی 2 


اس شعر | alee 3 Uy: us!‏ 9882ی د چسبی ہے خالى १३५‏ 6 


e اد( کہتی‎ «gS وين‎ e E أو‎ «gS las 
کچھ اور کہتی ه‎ oes اے‎ fof ثری هر ھر‎ 


تسليم کا JUS‏ سن ۱۹۱۱ ع مين ba‏ - برس کی st ye‏ - اس سے 
~ سن १००‏ | مون ۵ء Us]‏ ف ما > تھے - : 


) | 1 حضرت تسلیم 5 NI‏ ایک شع ھهد|یت 2 ۔ ایک درس عبرت D‏ 
حفرت تسام ایک غريب خاندان مین دید وہ 


- عەر بهر تيس روپیش سے زيادة 
3« كما سکے مگ اوذ 


کے همك اور نظر اونچی هی اولوالعزمی ہے كام لیا - نع 
و ی روا ای ol‏ غریبی 2 ورا اون © Gel‏ (حساس اس شور سس 


- a ظاهر‎ 


دل AD ५६४) KÄRA‏ ) حال موی (3४)‏ مزاج 


e roid elle‏ گل كو حاف دامانی هوی 
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خوش GIB]‏ تھے o‏ آچوی سے اچھی صحبتوں میں شریک ره - إمراء اهل علم - 
رھکر گزاردی - ]5 Plain living and high thinking‏ مثال a Us‏ تو 
حفرت تسام 1 Sp १३८2७‏ 335 5 سکھلاتی 2 دی للا در |« -) مال و دوات بھی 
८s] SC‏ $33 و کیونکر بہثر Realis‏ بغ - جس «iyo‏ میں حفذرت تسلهم Joa‏ 
هو اوس مان کون 2 اور S cla‏ جنکو نه کو ی (० - allay UG‏ 
ees‏ 3 نام KANG‏ تك أردو شاعری هر >>( دک دوق سكن È‏ روزروڈی 5 zy?‏ 
مشهور ره -४‏ تبت است برجريدة We‏ دوام او - cl‏ بھی اوذ اكرد موجود هون 
cse c!‏ عزت a‏ نام kas‏ و 2 us? T! - o Dy? wha}‏ |£ 3 تعروف ھی 

ه حفرت غالب end‏ پا ھے 
Sy‏ به ]$4 ce‏ ھ ازل سے 


1 ٹکہوں میں ه وه قظرہ که گوهر نهو| تھا 
ون ६2 jx" "y 2 ) We‏ 


ن ` 
{ 
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VI. PALI AND BUDDHISM SECTION 


(57) Tue ADVENT AND DEVELOPMENT or TANTRIC ELEMENTS 
IN BUDDHISM. 


by 


Rev. SHANTI BHIKSHU. 


Tantric elements were given a place in Buddhism with its popularity 
in the lower strata of society in which these were in vogue in India 
before the advent of Buddha. 


We can know a great deal about: these Tantric faiths from the 
Athrava Veda and the Kausika Sutra. The application of various 
mantras in specific emergencies has been mentioned in the ۵ 
Satra, while the miraculous effects of various drugs and manis has 
been described in the mantras of ‘Atharva Veda’. In the Indian 
Ayurveda system of medicine, where drugs have been prescribed for 
various diseases, the application of mantras has also been advocated. 
Generally, the application of drugs, manis and mantras was recommen- 
ded for curing mental and physical diseases, and also for obtaining 
supernatural powers. The mantras and drugs endowed with divine 
power of mantras were also employed asa protection against the evil 
of Bhita, Preta (ghosts), Raksasa, Brahma-Riksasa, Asura (Demons ) 
Naga (Snakes).etc. We find the description of the divine properties 
of these drugs, mams and mantras in the ancient literature at many 
places. It will suffice to see any sample of the Atharva maniras. Of 
the powers of Indramani it has been observed that whosoever wore it 
could see the earth, the heaven and the skies, could see everything on 
all sides!. Similarly, about the influence of an other jewel Jangida 
Mani, it has been described that this Jangida Mam eliminates obstacles 
and keeps at bay those who devour us. It is a medicine for all 
(our ills), May it save us from sin. Given by the Gods, this “Jangida 
Mani gives happiness to us, and by the help of this we face obstructions 
and also the ghosts that cause them?. The influence of other manis viz. 


Pratisara, Varana, Darbha, Audumbara, Satavara, Astrta and ۵ 


have been similarly described’. 


. lius we see that in the pre-Buddhistic age, manis, drugs mantras, 


etc., were used to get divine powers to brave natural and super-natural 


obstructions. Buddha himself mentioned the uses of several medicines, 
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but only for curing diseases, not for obtaining divine powers. The 
Bhaisajya-Skandhaka of the Vinaya Pitaka describes various treatments. 
of diseases together withthe treatment of ghost troubles, but cure by 
the use of medicines alone has been suggested, and there is no mention 
of using any mantra or tantra or a magic formula. Only the Atünatiya 
Rabsü* has been mentioned by Buddha to get rid of supernatural 
troubles, It is difficult to say when Buddha preached this Sutra but 
if we consider it to be an interpolation according to some scholars, 
even then this was included in the Tripitaka during the regime of 
Vattagamini when the Pitaka was written. Thus, after the Sthavira- 
pitaka had been written, it was not possible to i nterpolate T antras there 
but the Mahayana Sutras whose number was not so limited by 
recitation or writing tended to, make more room for the Tantras. 


The Mahayana Sutras describe the difficult practices of the Bodhi 
Sattvas and there was no room for interpolating all the types of 
Tantrasüdhaná; that is why Tantric treatises had to be written 
separately. Butallthose Tantra books were not believed in by the 
people unless they wore the stamp of the sayings of Buddha, which 
was not difficult to manipulate in that age. The masses believed the 
priests blindly and whatever they said was accepted. We can know 
something of the tactics which were adopted to put Buddha’s stamp on 
Tantra Books, from Tibetan tradition, ۱ 


à There is great difference between the dates of four very significant 
Buddhist festivals, celebrated under the Tibetan and Sthavira traditions 
respectively5. 


According to Sthavira-tradition Vaisakha Purnima is Buddha's 

Anniversary Day, but according to Tibetan tradition, Buddha preached 

. Tantra in Dhanyakataka on the same Vaishakhi Piurnıma. So, in 

Tibetan Tradition the Anniversary of Büddha was transferred to 

Jyestha instead of Vaisakha and consequently, other dates were also 
advanced by about a month. : 


In this sermon on Tantra in Dhanyakataka Buddha said, “After 
four-two years of my passing away, a man will be born, greater and 
: nobler than myself.”6 According to Tibetan Tradition, 1625 years 
after his birth this great personality, Vajraguru, went to Tibet. After 
living for 55 years in Tibet he also visited Lanka (Ceylon). Thus, the 
Tantric preaching certified on the one hand by Buddha in his sermon at 
Dhanyakataka, and on the other by the prophecy made by him that a 
greater man would be born, reduced the importance of Buddha and his 
sayings. We, therefore, see that in the face of this mythical Acharya 
.of Tantra, Vajraguru or Vajrasativa, all Buddhas and Bodhisativas 
appear to be insignificant. a 
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Why did the Tantric tendencies enter Buddhism? In order to 
give a correct reply, we shall have to take a bird's eyeview of the main 
tendencies of Buddhism. In the Hinayana the three purifications have 
been emphasized for the development and salvation of beings. The first 
is the purification of Sila (conduct) for which Buddha has advocated 
morality ia body and speech. For the maintenance of physical morality, 
Buddha has greatly emphasized abstinance from sexual adultary. 
During Buddha's times and even before them sexual morality in India 
was very much at a discount. Spiritualist Sages and seers also did not 
attach any sin to sexual relations. Jtihaàsas and Puranas are full of 
such examples in which the sexual exploits of sages and seers have 
been narrated and they, were not considered degraded for such actions, 
whereas, if someone attempted promiscuity of that sort today, it would 
be impossible for him to live in society. In the Chandogyopanisad we 
see the devotees of Vamadeva-saman are not very particular about 
celibacy7. How people were irresponsible in such matters is clear 
from the episode ofthe Sadvargiya Bhikhus and Bhikhunis in the 
Vinayapitaka$. In Vedic age such lack of responsibility had gone 
beyond all limits, as we see in the dialogue of Indra with Romasa 
Brahmavadini in Rgveda?. But from this, we do gather that in the 
Buddhist age and before, sexual relations were discussed openly, and 
religious people of the type of the devotees of Vamadeva-Saman existed 
in whose religion such relationships held an important position. One 
can, therefore, understand why Buddha laid so much stress on absti- 
nence. Besides this, wine and meat were extensively used, cattle were 
sacrificed for Yagas and butchered for food. Wine had a place in 
religion too and it was openly used in yajita like ۰ 


Another purification advocated by Buddha is the purification of 
mind, Tor this Buddha preached the practice of Samadhi which 5 
not new for his age. Before Buddha the Sramanas and Brahmanas 
practised Samadhi for self-realization (Atma-Saxrsat-Kara). Besides, 
they practised Samadhi for obtaining various Siddhis (perfections). 
People heard the preachings of these Srantamas with reverence and 
offered worship. These penniless ascetics, Tapasvins, were respected 
more than wealthy princes and businessmen. The wealthy and the 
poor, the scholars and the uneducated, all worshipped them alike. In 
the Taittiriya üranyaka Vatarasana Sramayas have been 132 60 10 ۰ 
In the time of Buddha there were many Sramanas who yieided a great 
influence on the people. In that age samadhi was a common. topic in 
Kuru. There is a mention in the Atthakatha of the Satipatthana 
Suttal that “even slaves and servants talk of Smrtyupasthana. While 
carrying water or spinning they do not talk of other useless things. 
If woman, on enquiry as to what Smrlywpasthana she practised did not 
reply, she is scolded that her life was in vain, even though she was alive: 
‘You are as good as dead’. And she is preached one of the 
Smrtyupasthana. It is, therefore, quite clear that in the age of Buddha 
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the practice of Samadhi was discussed freely, not only among the 
Sramagas dwelling in the forests but also amidst the masses. 


The third purification advocated by Buddha is the purification of 
vision (drsti). Tor this purpose Buddha divided the world into five 
Skandhas and by the law of cause and effect, proved. it to be not 
eternal but temporal. With the help of this, doctrine, Buddhist philoso- 
phers preached that every existance was momentary, and on the basis 
of this doctrine Nagarjuna advocated that there was no natural 
existence of any matter whatsoever. It was afterwards influenced by 
this doctrine of Nagarjuna; Asanga and  Vasubandhu developed 
Vijnanavada which considers the external world unreal and false. We 
shall see later that these issues had to play a prominent part in 
“supporting the Tantric tendencies. 


Accepting these three forms of purification the mah@yana pro- 
pounded certain other ideals also in regard to which Hinayanists were 
-almost neutral. "They adopted the carya of Bodhisattvas as their ideal 
and announced clearly that the joy of ridding other people from sorrow 
was enough. To attain salvation for one's own self was useless; why 
should we care for 16212 Thus refusing salvation for one's own self and 

‘taking a vow to obtain salvation for all beings became a cult which 
“Warmed the heart of the people and urged them to give up their selves 
:for the good of all beings. And it was only for this purpose that the 
“self could be protected and improved and the purification of the self 
could be attained by the three purifications mentioned’ above. Protec- 
tion and improvement are possible by means physical as well as 
. Spiritual. Thus, Mantras were accepted as the spiritual means and 
‘they entered the sayings of Buddha. 


.. All mantras are connected with gods, whether they were Vedic or 
. Tantric.. Of course, most of the Vedic gods have their material 
: existence!? but the existence of Tantric gods can be really found in 
adhyatma i, ره‎ spiritual self. They can,be contacted by continued 
meditation. In fact, they are the developed images of our mental 
sentiments and emotions; due to the intensity of our feeling, we 
might assume their images and see them object ively; yet. fundamentally 
they are subjective and have no material existence. 


ASI ap 


With the advent of the Mantras, these gods in the various forms 
and names brought their: own elements of worship which were 
hitherto absent in Buddhism.’ Wine, women and meat were introduced 
in the form of means.of worship and there was no room left for the 
purification of conduct of the devotees. The moral or ethical distinc- 
tion between good and bad, proper and. improper was lost for the 

devotees so: far -as food, drink and. other material. necessities. were 
concerned. 
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How did this all happen? What’ was their true necessity? For a 
satisfactory answer it may be recalled that all these tendencies were 
already present before Buddha and were not considered sinful. The 
way of morality and good conduct as preached by 
difficult in practice for the masses, and though they 
yet they did not prove easy for them to be put in 
purer forms, with the result that other tendencies prevailed upon the 
code of morality and good conduct prescribed by Buddha. This strict 
code of morality prescribed by Buddha for the Bhiksus could not be 
called an easy way of life, especially when there were temptations all 
around, and eventually it broke down. Buddhism was transformed 
into Vajrayana and Sahajayana by the impregnation of Tantric 
tendencies. The monks were Vajrayanins in spirit, Mahayanins in 
form, and Hinyanins in their order and they were just like the Hindu 
Tantrics described as Sakta in spirit, aiva in form, and Vaignava in 
society ( نوعو‎ mim: बहिः शैवाः सभामध्ये च वैष्णवाः ( 


Buddha was very’ 
adopted the same 
to action in their 


These Tantric tendencies did not enter Buddhism either in a short 
span of time or all at the same time. With the passage of years, the 
disciples. who were not satisfed with the teachings of Buddhism, 
incorporated foreign elements of worship in the name of Buddha. We 
have seen that Sütras like the Atanatiya Raksa were amalgamated 
with Buddhism even before Christ. Many Mahayana Sutras were 
translated into the Chinese Language in the second century A. D. which 
indicates that many Mahayana works were in vogue before that and 
because. there were no proper checks on them, they were modified, 
amended and interpolated from time to time. Many forms of ۵۶ 
and Mandalas were incorporated in these books together with Mantras 
and: Dh@ranis. From the time of Nagarjuna to Harsha the Mahayana 
was well developed and Tantric tendencies had fused themselves into 
it. In the time of Harsha Shri Parvata in Andhra was considered 
to be the, centre of Tantric where they carried on their secret 
practices. It appears that treatises propounding this esoterical form 
of Sadhana had also been compiled by that time. After Harsha, 
from the &th to the 12th century A. D., in the period of Siddhas, these 
practices were openly accepted and adopted. Acharya Indrabhüti who 
lived in the -beginning of the 8th century explained in his” work 
Jivanasiddhi many Trantric terms which had been taken from Guhya- 
Samaja-tantra. It is, therefore, quite clear that Guhya-Samaja was 
very popular in the-8th century A. D. It will be only proper to 


throw some light on the aims of the Sadhana inculcated in Guhya- 
Samaja. : | 


The object of the Gwuhya-Samaja-Sadhana is to bring harmony 
into the functions of the body and mind and speech, that is, there 
should be nó self-contradiction or conflict in the feelings of the mind; 
Speech and the actions of the body. All should be integrated, unified. 
Such: unification into one whole is the ‘ultimate ‘object of 8 
resulting in absolute peacel4. दप 


7 
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vs 


Such a state could be attained by a process of self-mortification 
and. such other difficult ‘methods according to some Sramanas and 
Brahmanas. But Buddha prohibited all forms of pain to be inflicted 
on living beings. He could hardly endure the idea 0 f self- mortification. 
The Buddhist Tantra, therefore, deplored self-mortification and opened 
the door for self-enjoyment and self-fulfilment in S'adhanals. 


Tt was quite possible that devotees would be suffering from mental 
unrest caused by desire and the resultant psychological reactions 


disturbed their spirit. Repression of such feelings could never be a. 


complete cure for the ailments of the spirit. Such repressed feelings, 
though dormant in active life, would disturb ihe spirit by revising 
when one became passive in sleep. In order to root them out, the 
devotees. thought it proper to give vent to such feelings by recourse to 
gratification, though. only in a modified form. A disturbed spirit 
could never attain to Perfection says 4nangavajra; therefore, one 
should not allow such disturbance to grow up!6. So long as desire exists, 
the mind is naturally disturbed. The way to avoid.such disturbance 
is to keep desire as passive as ‘roasted seeds’. Such passive state 
cannot be obtained by keeping oneself away from enjoyments. Gita 
says that peace comes “to one who gets gratification for his desires 
in a natural way, just as the ocean receives the rivers without ‘desire, 
put not to one who desires gratification and does not get 167, . It was, 
therfore, agreed that gratification should be accepted to some extent. 
jus as a Yogi takes food to hold together the body and does not give 

imself away for the sake of food, in the same way the devotee 
accepted gratification of animal instincts for their ultimate new removal; 
but surely he was not to indulge in sensuous life.. Whatever may be 
the fact, itis clear beyond cavil that though gratification of animal 
instincts was accepted in good faith later on many people exploited it 
to satisfy the temptations offered by a sensuous [11618 and used to 
- lead e hypocritic life devoted t» animal gratification as an end in 
itself, 


Many yogic exercises were also compulsory in this Sadhana and if 
the devotees made mistakes, they suffered from many diseases. It 
was, therefore, necessary for a disciple to have a teacher who would 
help him. The teacher occupied a very respectable position. When 
Buddha was asked as to who was his teacher, he had replied *T am my 
own teacher!’ But in the Guhya-Sadhana there can be no devotee or 
disciple without a teacher. One who has attained perfection must also 
have a teacher, while those who are in the way of attaining perfection 
must absolutely have one. Therefore according to Guhya-Sadhana, 
those who are the Buddhas i.e., the Perfect ones and Rodhisattvas, 
who are on the way to perfection, all worship a teacher!9, So it is 
clear that the Acharya’s position js superior to that of the Buddhas and 


Bodhisativas. 
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‘Lhe -Saklis of.Tathagata also worship the Acharya in the form of 
Vajrapani 710680 is an embodiment of Vajracarya, for the 
fulfillment -of their desires, And he answers their prayers by 
Samayacakra. The-effect of such acceptance by Vajrapani of the 
desires of the Saklis was that all the living beings at that moment 
became Samyak-Sambuddha, having knowledge of the three Vajras i. e, 
Stinyala or absolute void?!, n. 


The Guhya-Sadhang aims at the harmony of the mind, body and 
speech and. Tathagatas and their Saklis Occupy a prominent position. 
It will, therefore, be opportune at this stage to consider their conception. 
According to Buddhist Philosophy the whole of this universe is said 
to have evolved out of the five Skandhas. In Guhya-Sadhana these 
Skandhas have been taken as five Tathagatas. The Skandha of Ripa 
(form) is called Vairocana, the Skandha of Vedana (feeling) is Ratna- 
sambhava, the Skandha of Samjia (conception) is Amitabha the Skan- 
dha of Samskaras (mental states) is Amoyha-Siddhi and the Skandha 
of Pijnana (consciousness) is Aksobhya. The philosophy of this 
Gulvya-Sadhana is $&nyavada i. e., the doctrine of the absolute void and 
according to this doctrine, the existence of the Skandhas is not indepen- 
dent. ‘The absence of independent existence is called Sanyata i.e., 
-absolute void aceording.to Madhyamikas. This void is the nature of 
‘all things??. The Vajra-satva is the embodiment of the absolute void, 
and:so are the Vajradhara, Vajrapani Tathagatas etc. The Acharya is 
also the symbol of the same. The term Vajra indicates Sunyata or 
absolute void. FO 


^" "These five Tathagatas have five families (Kula). Rüpskandha 

belongs to Moha (ignorance) Kula, Vedana-Skandha to -Irsya (envy) 

Kula, Samjia-Skandha to Raga (desire) Kula, Samskaüra Skandha 

to.. Vajra . (void) kula, Vijmana-Skandha to Dvesa (hatred) kula. 

Similarly, there are the following five $aktis in the same order :— 
1. Moharati, 2. Irsyarati, 3. Ragarati, 4. Vajrarati and 5. Dvesarati. 

The names. of these kulas and Saktis are expressive of the nature of 
the Skandhas. - For example, Rüpa-Skandha includes earth and other 
material elements and its nature is to cover or obstruct; so does Moha 
(ignorance) and therefore, Rupskandha belongs to Mohakula. This 

applies to all the rest respectively. Saktis have also been named accord- | 
ing to the five Skandhas. "They are not only the symbols of the nature 
of the five different Skandhas but also representative of the four Diatus 
-Or elements. Moharati is the symbol of Earth. Its another name is 
Tara. Ragrati is the symbol of Tejas (heat), its another name being - 
Pandaravasini; Dvesarati is the symbol of water and its other name is 

Mamaki. All these Tathagatas and their Saktis have been described 
along with their different symbols and colours2s. 


"n According to Buddhist doctrine, ‘the mind body and speech. have. all 
evolved from the five Skandhas as mentioned.above, are void. The 
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doctrine of void has a great scope and significance in Sadhana. ۵ 


devotee who wants to attain peace, should imperatively make himself 
free from all desires whatsoever; the doctrine of void helps in this 
renunciation, since desire cannot subsist for something which is itself 
nothing or, in other words, void: But it is not correct to say that void 
is only negation. Acharya Nagarjuna has said “that those who are 
entangled in eternity can be saved by the doctrine of void, but those 
who believe in the doctrine of negativism cannot be cured?4. 


This doctrine of void, on the one hand, proved the non-existence of 
eternity, and on the other destroyed the whole edifice of social morality 
by its incorporation in the Tantras. The code of social morality was 
not only described as false but also proved to be useless, which, how- 
ever, did not result in any good later on. However, if they were 
proved to be useless, no one would have adopted the principles of 
Guhya-Sadhana. This negligence of the code of social morality 
resulted in encouraging chaotic practices, in respect of food, drink and 
other gratifications in the period of the Siddhas. 


As the five skandhas were changed into five Dhyani Buddhas, simi- 
larly other gods related to other doctrines changed their forms to some 
extent when they entered Buddhism. Brahma was accepted as the void 
of the body, Siva as the void of speech and Vigne as the void of 
mind?s. These gods entered Buddhism in the garb of Buddhist gods, 
but their fundamental character remained unaltered. "Thus, the worship 
of Siva as an emblem of creation, brought with it some of ils sensuous- 


ness into Buddhism which was especially susceptible to such foreign 
influences at the moment26, ; 


Thus, the five makaras of the Tantrics entered Buddhism primarily 
to assist in yoga to obtain Siddhi of perfection. The desire to obtain a 
speedy perfection was mainly responsible for the entry of these alien 
elements in Buddhism. The masses who believed in supernatural 
powers were easily beguiled by such animal instincts. Though Buddha 
+ did not grant any scope to miracles in his teachings for salvation, yet in 
the Triptiaka mention may be discovered of miracles and siddhis at 
many places. These earned prestige to the priests. It was natural for 
the priests, to exploit mass imagination by obtaining siddhis by any 
means fair or foul. The lofty siddhi or perfection, which Buddha held 
to be attainable only by self-sacrifice and self- renunciation began to be 
considered within easy reach of Tantric methods. 


यप such practices lower classes of society were supposed to occupy 
higher positions, which discloses that these practices were virtually of 


the same prder. .As a result of this, the lower starts ۵ f society produced: 


a number of Siddhas at that time who challenged the supremacy of the 
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er classes in the field of religion and philosophy. There was a 
eavel amongst the lower classes, which gave rise to a new 
intellectual and religious conciousness, which, in its turn, after the 
decay of Tantric age, produced some of the best saints in India,. namely, 
Kabir, Dada, etc. This consciousness was alive till the time of Tulsi- 
das, and he was compelled to mention it in the following couplets :— 


upp 
reat uph 


“The Südras challenge the Brahmins that they (Sudras) are not: 


inferior to them. Whosoever knows Brahman is a ۰ 
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Atharvaveda IV, 20, I. 
Atharvaveda II, 4, I, 


का 0000 VIT, 5, X 3, XIX, 28-33: XXIX, 
36, 46. 


Dighanikaya Sutta 32. 


Difference Dates relating to Tibetan Sthavira 
*in days. the life of Buddha. ^ tradition. tradition. 
23 Birth ... Jyestha Sukla Vaisakha 15 
7 
30 Enlightenment ... Jyestha $ukla do. 
15 
40 Turning the wheel Sravana Asadha 15 
of law. $ukla 4 
30 Parinirvana .... Jyestha 15 ۷ 215 21:02 15 


ha na myanan hdas hogtu 
lo ni bzi 1515 hdas pana. 
ha las lhagpa skyebu hbyun. 
(—Hjam dpaltsa rgyud) 


na kamcana pariharet tad vratam (Chandogya Upanisad II. 
13.1). 


Com. of Sankaracárya: “Kamcid api striyam svatmatalpa- 


praptam na pariharet, samagamarthinim, vàmadevyasamopasa- 


mangatvena vidhanat. 

Both the Mahavagga and Culavagga. 

Rgveda I. 126, 7, Brhaddevata IV, 1-3. 
Taittiriyaranyaka, Prapathaka 3, Anuvaka 7. 


Dighanikaya, sutta 22. 


7 
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Bodhicaryavatara VIII, 108. 
Brhaddevata 1, 61-69. 
Guhyasamaja P. 11. 
€ 3 3 ~ 
सवकामो भोगैश्च सेव्यमानेयंथेच्छुत: 
AAT खलु यगन लघु 38۲831181۱ 


दुष्करेनियमेस्तीब्रः सेव्यमानो a सिद्धयति | 
सवंकामो wieg सेबयंश्चाशु सिद्धयति u Guhyasamaja P. 27. 


Prajtiopayabiniscaya 5, 40. 


Gita II. 70. 


. Prabodhacandrodaya, Act. 


Guhyasamaja PP. 137-138. 
Guhyasamaja P. 145. 
Guhyasamaja P. 148. 


गुड मधरता चाग्नरुष्णत्व ۱ 


शन्यता सवधर्माण। तथा प्रकृतिरिष्यते ॥ Advayavajra Samgraha P. 42. 
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B. PRESIDENTIAL ADDRESS TO THE PALI AND BUDDHISM SECTION 


by 


Dr. G. P. MALALASEKERA. 


I am deeply conscious of the honour conferred upon me by the 
Executive Committee of the All-India Oriental Conference in having 
elected me to preside over this August gathering where there are 0 
many others much more eminent than myself and, therefore, more 
worthy of occupying this Chair. I consider this honour not so much as 
a distinction conferred upon myself personally, but rather as a gesture 
of good will towards my country Sri Lanka where Pali and Buddhist 
Studies have in spite of numerous vicissitudes, gone on interrupted for 
more than two thousand years. I bring to you, therefore, the greetings 
of my people and their good-wishes for your continued success and 


prosperity. 


1 have been reading,.in the last couple of weeks, reports of the 
proceedings of their annual conferences and l have noticed, with an 
increasing sense of awe, this it has been the custom among Presidents 
of these gatherings to contribute very learned and exhaustive Papers. 
1 should like to say at the very outset that I do not propose to follow 
their example, both because of my inability to. emulate them in this 
respect and also because I, very humbly of course, havea somewhat 
different conception of a Sectional President's duties. I feel that a 
Chairman’s function is to be seen rather than to be heard, to so guide 
the activities of the gathering over which he has been selected to preside 
as to give members of that assembly every possible facility for pre- 
senting their own views. I also feel, if I may make a humble 
submission, that at these meetings and conferences, far too much time 
and energy one spent on the transaction of formal business, especially 
the reading of Papers, and, consequently,. far too little time 1s left for 
personal contacts among those who attend these gatherings. It is my 
belief that these occasions provide a unique opportunity for us to get 
to know each other, to discuss our problems and our aspirations, to 
compare notes on the progress of our various activities and that these 

ather than in these 
somewhat straight-laced meetings. I should like very much, therefore, 


With your permission, to provide, at least in this Section, as much 
ate, personal and informal 


contacts. 
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I should not wish, however, to be regarded asa revolutionary, 
throwing overboard all the concentrics observed at these conferences by 
my distinguished predecessors. That would be to do them dishonour. 
It has been their custom, among other things to say something about 
the work that has been and is being done in the field of Pali and 
Buddhist Studies in different parts of the world and I propose to take 
my cue from them in that respéct. It would both provide me with a 
topic for the speech which I am in duty bound to make and also serve 
as a record for students and researchers in our section of the Oriental 


Conference. | 


* 
< 


It is gratifying to note that, with the advent of a certain measure 
of peace and tranquillity, after the devastations of the last World War, 
there. are signs of renewed activity in numerous centres of learning in 
our. branch of study, in common with other branches, . Such activity 
is all for the good of the world, for our studies in „particular are not 
and cannot be purely academic. They are associated with a religion 
which for twenty five centuries has provided a way of life for millions 
of human beings, a way of life which has brought them happiness and 
peace. The significance of its teaching is as vital today as it was when Ts 
first promulgated by the.Sakyamuni. To the present world, too , by | 
strife and stress and. anxiety -regarding our destiny, it has a unique 
message of courage and hope, for 14 teaches.that the welfare of 
humanity and the happiness of the world are entirely within the control 
of men and women themselves and are dependent not on some 
extraneous power which rules over our destinies. Workers in the field 

“of Pali and Buddhist Studies; therefore, are directly or undirectly also 
mussionariés of the teaching, torch-bearers - (ukkadhara) in ۸۵ 
“that awaits-and needs enlightenment. * : Ee SR 

7 AES 7 22%: T 2 . 


‘May 1 begin with what is happening in my own country of Ceylon, 


‘because I know what is being done there better than .I do about other 
“religions? ; न $ : 


., You will be glad to hear that the excellent editions of the Pali 
commentaries published by the Trustees of the Simon Hewavitarano 
Bequest has now been successfully completed and that a beginning had 
been made with the publication of the text of the Pali Course. It is a 
, pleasure to recall that in the formulation of the scheme for these publica- 
tions, the late Dharmananda Kosambi, of revered: memory, played an 
important part. Js you probably know, in Ceylon, the temple schools, 
called Pirivenas, are the chiéf centres of oriental learning and. there 
are at present many of them in our ever increasing and flourshing 
- condition. of activity. In several of them, ° besides. Sinhalese, Pali, 
Sanskrit & Prakrit provision is now’ being made for the study of 

. English and also Hindi, this enabling students to wider their horizons of 
‘knowledge, under the aegies of the Government Department of Educa- 
tion, annual examinations in these subjects are held by a 'semi-official 


À 
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body, called the Parachina Bhasopakara Samiti (Oriental Studies So- 
ciety) and many hundreds of students from ail over the Island sit these 
tests, which are in three different stages, Preliminary, Intermediate and 
Final Those who are successful in the final examinations are expected 
to write a dissertalive on the completion of which they are given the 
title of Pandit. There is also a post-graduate degree, that of Sastra- 
visarada. 3 ; 


In one of the leading P'rivenas, the Vidyalankara Pirivena, near 
‘Colombo, which some of you who have been in Ceylon, have probably 
visited, a modified Sarigiti or recital of the Pali Tripitaka was started 
last year. Manuscripts of the various texts have been obtained from 
temple monastries and these are collated with the published versions in 
Roman, Burmese, Siamese and Sinhalese Scripts. The variant readings 
are noted for further consideration. The proposal is to publish a 
complete critical edition of the Tripitaka. It is expected that the 
recital will take two years to complete. Meanwhile, the All-Ceylon 
Buddhist Congress, of which I have the honour of being President, has 
inaugurated.a scheme for the publication of the Pali Tripitaka, with 
Sinhalese translation, text and translation being on opposite pages, 
similar to the plan adopted in lock's edition of the classics. Three 
volumes have already appeared, of about 500 pages each, containing the 
first section of the Digha Nikaya, Samyutta Nikaya and the Culla 
Vagga of the Vinaya Pitaka. I have been appointed General Editor 


of the Series and I am happy to state that the work proceeds a pace. 


Eminent Scholars are giving their services for the translations It is 
expected that the series can be completed in ten years. In the Univer- 
sity of Ceylon, Buddhist Civilisation has now been added to the 
‘Curriculum as a separate subject. It is at present attached to Depart- 
‘ment of Pali but itis expected that a separate Chair will be located 
sometime soon. The services of a Scholar from China have been 
obtained for teaching Chinese Buddhism. Very soon itis hoped that 
provision will be made for Tibetan Buddhism as well. 


7 


While I amin Ceylon, I must not omit to make mention of the 
great activity of the Dodanduwa Island Hormitage, presided over by 
the Ven, Nyanatilaka Maha Thera whose name in so well-known in 
‘connection with Buddhist Studies because of his numerous publications, 
the most recent being his Dictionary of Buddhist Philosophical Terms, 
which is an indispensable volume for students of Buddhist philosophy. 
His pupil, the Ven. Nyanpanika had published a valuable study of 
the Satipatthana Sutta and bids fair to be a worthy follower of his 
teacher, 


The very welcome news has arrived from Miss. Isoline B. Horner, 
the indefatigable Hony. Secretary of the Pali Text Society of England 
that the Society's programme for the publication of the Pali Canoncal 
texts and commentaries is nearing completion and that the volumes now 
in the press are issued the part of the work would have been finished. 
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The Samantapasaditta is now complete and the patakopadesa has been 
issued. Much progress has also been made with the Pibata concordance, 
compiled almost single-handed by that veteran scholar, Mr. F. سا‎ 
Woodward, working in his lonely farm in Tasmania. Volume l of the 
concordance is now ready for the Printers and it is hoped that printing 
will start before the present year is out. 


Miss Horner has also finished her translation of the Vinaya Pitaka, 
which is being published in the Sacred Books of the Buddhists series; 
and thus added to our manifold obligations to her. But neither 
Miss Horner nor the Pali Text Society can rest on their laurels. Most 
of the volumes of both texts and translations are now out o f print and 
await republication.. It would be most desirable thing if these volumes 
could be re-edited before publication, especially the texts, because many 
of them were issued while Pali studies in Europe were yet young and 
there are, as was undoubtedly to be expected, shortcomings. These 
can now be remedied in the light of further advances in our knowledge. 
Unfortunately, however, while reprints may be possible at a reasonable 
price by means of philosophic processes, new editions seem to be 
completely out of the question because of prohibitive costs. Several 
volumes of the Jataka translation have been reprinted by the Cambridge 
Unversity. Press together, without volume containing.a summary of 
several Jataka stories. Here in India, it is a matter for greet. publica- 
tion that Dr. P. V. Bahat has now completed the publication of his 
masterly translation of the Arthavargiya Sutras from the Chinese 
originals together with his fascinating study of these texts in compari- 
son with the Pali Atthakavagga. We all eagerly await the publication 
of his comparative study of the. Pali Samriapasadika and its Chinese 
representations, All students of Pali and Buddhist Studies owe a deep 
debt of gratitude to men like Bapat and Bagchi, B. C. Law, Nalinalisa 
Dutt, C. V. Joshi and N. B. Bhagavat for their unremitting labours, the 
results of which are made available for our benefit in various publica- 
tions. I should also like to make reference to the continued work of 


the Sino-Indian Institution attached to the Visva-Bharati at Shanti-' 


niketan and their very useful publications on Sino-Indian Studies 
issued under the editorship of Dr. Bagchi. These studies are of the 
utmost value to students of Buddhist culture and we most sincerely 
hope that they will not be interrupted for any reasons whatsoever. 


Mention should also be made of the various editions of texts in 
Devanagari characters and translation into Indian languages, more 
particularly Hindi and Bengali of books which continue to be published 
by different organisations, some religious, some secular belonging to 
the Pali canon. While these publications serve a useful purpose no 
doubt it has to be said that not all editors or publishers can be congra- 
tulated on their achievement. Many of these publications leave great 
room for improvement and seem to have been undertaken without a due 
sense of responsibility. If I might offer a suggestion; I would ask that 


likely editors and publishers should take as their: example the admirable 
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volume of the Suttanipata edited by Dr. Bapat and published by. the 
Aryabhushana Press. The scholarly editions of Dhammasangani and 
Atthasalini issued in the Bhandarkar Oriental Series or the Devanagari 
Pali Texts of the University of Bombay, inaugurated by Professor 
N. K. Bhagavat. As regards translations I would suggest as models 
the Dengali translations of the Jatakas by Ishar Chandra Ghosh. or the 
Marathi translations of the Sutlanipata by the late Professor 
Dharmananda Kosambi. : 


This resume of recent work in the field of Buddhist studies would 
be incomplete if I failed to pay grateful homage to what has 
been done by French and other European savants. During the war the 
work of scholarly institutions in France had necessarily slowed down 
but once again, with peace restored, the activities of various scholars 
have risen to a high tempo, and many studies have been published 
connected with Buddhism, linguistics philosophical, historical, archaeo- 
logical and religious. A organization, known as “Les Amisdu 
Buddhisme’’, founded in Paris by two ladies, Miss Constant Lounsberry 
and Madame La Feunte, has done a great deal to popularise interest in 
Buddhism, as evidenced by the fact that all the better-known French 
booksellers now display publications on Buddhist subjects and various 
oriental museums give regular exhibitions of Buddhist Art and 
iconography which attract large crowds of interested people, while 
broadcast lectures on Buddhist subjects are also being “given with 
increasing frequency. One museum, The Musee de l'Homme" created 
in 1938 by Dr. Rivets devotes special áttention to Buddhist Ethnography. 
Technical and practical studies of Buddhist Art and Archaeology are 
carried on in the cole du Louise. andin various Oriental museums, 
chiefly the Musee Guimet and the Musee Cernusta. 


Among the French Scholarly institutions interested in Buddhist 
studies, special mention must be made of the College de France, a 16th 
Century foundation, where for now for more than one hundred years 
there has existed a Professorship in Buddhalogy.. It was in this 
Institution that Henry Maspero, the famous sinologist who died in a 
German Concentration and Jean Przyluski. who died during the War, 
taught and carried on their researches. Their places have been taken 
by Paul Demieville and Paul Mus whose works are well-known to need 
Specific description. In addition to these scholars, Jules Bloch, son-in- 
law and colleague of Sylvan Levi still continues his lectures and 
Publications, especially on the Mahavastu and on Asoka and on the 


-Milindapanha. ۱ टॅ 


The Ecole Pratique des Hantes Etudes, a middle 19th century 
foundation of the University of Paris, also has a Professorship devoted 
to the study of Buddhist literature and civilisation. Some of those 
here present will have a vivid recollection of the recent visit to India 
and Ceylon of Professor Renou from this Institution. Both Professors 
Renow and his colleague J. Filliozat have. many publications to. their 
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credit and many more may be expected from them. Details of these 
and other literary documents are given In the excellent Buddhist Biblio- 
graphy started in 1928 by Przyluski and aiter his death edited and 
published by Marcelle Lalou, herself a well-known 1 ibetan Scholar 
Mademoisselle Lalou has also published, for the more general reader, 
a summary ofeleven years of work on Buddhism in Europe from 
1936-1947 in the Indian Historical Quarterly of December, 1949. 


Other names, worthy of special mention are those of Mason- 
Oussel, who devotes his attention to Japanese Buddhism, Paul Pelliot 
(died 1945) one-time President of the Asiatic Society of Paris, Jacques 
Bacot author of a book on Buddha and Buddhism, mainly from Tibetan 
sources, M. A. Foucher whose works on Buddhist Art have won him 
undying fame and also recently wrote a book on “The Old Indian 
track from Bactria to Taxila", L'Abbe Laonotte of Belgium, who has 
recently published a critical translation of Nagarjuna's Mahaprajnapara- 
mitagastra with valuable explanatory notes, G. Coedes, well-known 
for his studies on S. E. Asia, R. Grousset who has written on what 
Buddhism has meant for world civilisation, H. Von Glasenapp whose 
work on Buddhistic Tatricism gives us much valuable in formation about 
its secret doctrines, rites and metaphysical interpretation, and last by 
no means ihe least, Guiseppe Tucei of Rome whose ا‎ ndo-Tibetan 
Studies have earned for him a unique reputation. 


Portions of Buddhist Canonical texts and translations thereof 
continue to be published in various countries of Europe, e. g Germany, 
Italy and Czechoslovakia but most of these are sporadic, except the 
Bibbiotheca Buddhica Series, published in Paris. This last is very 
کہ‎ and promises to make a valuable contribution to Buddhist 

tudies. 


I should like. with your permission, to turn once again to Asia. 
This time to China, Japan and Tibet. It is well-known that in spite of 
the fact that Pali Tripitaka, the Pali Commentaries were known to 
Chinese Scholars from very ancient times, no early attempts were made 
to have them translated into Chinese except for some portion, of the 
common and a very few works like the Samantapasadika. Now, how- 
ever, this great deficiency —for it was, indeed, such—has at last been 
supplied. The whole of the Pali Tripitaka has now been translated 
into Chinese. The work was completed in seven years, from 1938-1945, 
during the Japanese occupation and was undertaken by the Puh-Hut 
(Universal Wisdom) Great Pitaka Publication Society, whose head- 
quarters were in the Ta-Tsang Tse (the Dhama-pitaka Temple) in 
Shanghai. The translation was done not directly from the Pali but 
from the Japanese version of the Pali Tripitaka. The translators ۶ 
éminent Buddhist Scholars, well-versed in Japanese and Buddhism,’ the 
Chief Editor being the Ven. Chi-Fung. one of the principal disciples of 
the well-known Scholar the late Ven, Abbst Tai-Hsu. Although the 
work of translation is complete, owing to lack of funds, only two parts 
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of the Digha Nikaya (containing the first 24 suttas), the first fifty 
suttas of the Majjhima Nikaya, a part of the Jataka Commentary and 
the first part of the Patthana of the Abhidhamma have so far been 
published. The work has, from all accounts, been well done, with 
variant readings and where the chinese texts differ to any great extent 
{rom the Pali, the relevant Chinese extracts have also been given. If 
funds are forthcoming. the whole translation can be published without 


delay. 


Tor the first time in Buddhist history, we now also have a complete 
Japanese translation of the Pali Tripitaka, or as itis called by the 
Japanese ( An-Chian-Ta Tsing King) the Great Pitaka of the southern 
school. Up till now the Japanese Buddhists have no canon of their own 
but they have used the Chinese texts from the time of the introduction 
of Buddhism into Japan up to the present day. These have been 
published in Japan in the well known Taisho edition in 55 volumes 
with Professor Takakusu as chief: editor. Now, there is available 
complete Japanese translation ofthe Pali Tripitaka as well. The work 
was begun in the 10th year of the present Chao-Ho dynasty took many 
years torcomplete. Fifty well-known Japanese Scholars, with Mo-Tsan 


, Sing Wu, as chief editor, were responsible for the translation, which 


was undertaken under the leadership of Professor Takakusu and the 
patronage of the Takakusu Commemorative Association who were 
desirous of showing their appreciation of the services rendered to 
Buddhist Scholarship by Professor "Takchusu. In addition to the texts 
of the Pali Tripitaka itself, the Visuddhimagga, the Milindapanha, the 
Abhidhammaatthasangaha, the Mahavansa, the Culavamsa, the Dipa- 
vamsa, the introductory chapter of the Samantapasadika and the 
inscriptions of Asoka have also been included in these translations, 
which have been published in 70 books consisting o £65 volumes by the 
Great Pitaka Publications Company. Indepedent translations have also . 
recently been made of Pali works into Chinese, e. g. the translations of 
the Abhidhammatthasangaha, the Dhammapada and the Mahavamsa by 
the Ven. Fa Fang. Mention has already been made of comparative 
studies of Pali and Chinese texts, the best-known being the two publica- 
tions by Dr. Bapat, one on the Visuddhimagga and the Vimuttimagga; 
and thé other on the Arthavargiya sutras and the Atthaka Vagga of the 
Sutta Nipata. His study of the Samantapasadika with its chinese 
counterparts has now been completed but still awaits publication. 
Mr. Ta Chu, Lecturer in Chinese in Allahabad University, has added 
to these studies two publications, one on the Maha Parinibbana Sutta 
and the other on the Pasimokkha. 


Among the noteworthy achievements of Chinese Scholars in the 
recent past are their translations of chinese, works into Tibetan, the 
most important being a_translation of the Mahavaibhasagatra of the 
sarvastivadi school, which is a commentary on the Nanaprasthana or 
Astagrantha, of Katiyayaniputra, the first book of the Abhidharma 
Pitaka of the Sarvastivadins. The Sanskrit originals of both these 
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texts are considered to be lost. There are two chinese versions of 
both works. The first version of the Chinese Abhidharma-Nànapras- 
thana was made in 383 A. D. by Sanghadeva and Buddhasurti, and the 
second by Hiowen Tsang in 656 A. D. The first Chinese version of the 
commentary, the Mahavaibhasa, was made between 437 and 439 A. D. 
by Buddhavarman and the second, again by Hiowen Tsang in 656-659. 


The Mahavaibhasagastra is a compendious work a kind of encyclo- 
paedia of Buddhism, 'consisting of 200 Chapters in Hiowen Tsang’s 
version. Its authorship is attributed to 500 arhats. Among other 
matters, it deals critically with the views of different schools both 
Buddhist and non-Buddhist, on various philosophical topics and in 
this respect, corresponds to the Kathavatthu of the fo गा It 
has always been carefully studied by scholars in China and Japan 
‘but so far it had not been available to the Tibetans who follow the 
teachings of Sarvastivada, This great work has now been translated 
(1945-49) into Tibetan by the Ven. Fa Tsung, Principal of the Sino- 
Tibetan Institute, Pei-pai, Chungking, and will make a noteworthy 
contribution to Buddhist studies, not only in Tibet but elsewhere as 
well. Fa Tsung was in Tibet for many years before the war, and he 
has translated several works from Tibetan into Chinese, among them 
being the Bodhimarga-Mahasastza and cullasastra, which are considered 
the most important of all Tibetan books on Mahayana. The author of 
these texts was the founder of the Yellow Sect of ` Tibet, Tsung-ka-pa. 
The Bodhimarga Mahāśastra is regarded by the Tibetans with as much 
veneration as the Visuddhimagga is by the Theravadins. 


It includes an exposition of the teachings. of Yogacara, Vijnana- 
matratà and Madhyamika, the last being considered by the author the 
best. To Fa Tsung aiso goes the credit of making for the first time the 
Chinese translations of several Tibetan works on Tantric Buddhism, 
the study of which in China has, as a result, been greatly stimulated 
recently. ; ۱ 


The great awakening in the study of Buddhism in China has not, 
however, been confined to Tantricism. It is concerned with all the 
more important schools and 1 shall like here to pay tribute to the one 
' man, the late Ven. Abbot Tai Hsu, who, more than any other, has been 
responsible for the modern Buddhist revival in China, Vor a long 
period, before the revolutionary movment of 1911, Chinese Buddhists 
had neglected the study of Sanskrit, Pali and Tibetan and, consequently, 
of Buddhism. The Revolution, which brought about many important 
changes, affected the Buddhists as well and Buddhist learning was 
‘greatly stimulated. Buddhist Institutes sprang up everywhere like 
bamboo shoots after the rains. 


1 

It was this revivalist movment that brought to the forefront 
Tai Hsu, who was a man of great enlightenment and remarkable energy. 
‘Among his activities was the organisation and despatch of several 
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missions to Buddhist Countries. For the study of Palt and Theravada 
he sent five young Bhikkhus to Siam in 1932 and another group of five 
to Ceylon in 1934. In 1941 he sent three monks to Burma, India and 
Ceylon to study Sanskrit and Pali. Earlier, in 1925, he had organised 
a mission of fifteen Bhikkhus to Tibet to study Tibetan Buddhism. 
‘The members of the mission were selected from the Buddhist College of 
Wu-Chang and its leaders were Tai Hsus’ own disciples, Ta Yun and 
Ta Kaing, who were scholars of Vajrayana. Two years earlier (in 
1923), with the help of Buddhist laymen, Tai Hsu had opened at 
Tze Yin Tse (Maitreya-hetu Temple) in Peking, a Tibetan school to 
train members for this mission. Its Principal was the late Ta Run, 
who was a Tantric Scholar, who had also spent several years in Japan 
where he had studied Vajrayana, which had been lost in China itself. 
Tai Hsu himself travelled widely. in Europe and America as well, and 
in 1941 had a Goodwill Mission (0 India, Ceylon, Siam ‘and Malaya, 
thus bringing together the Buddhists of the lands. Wherever he went 
he created great interest and he succeeded in instilling into the minds of 
the Buddhists the need for the propagation of Buddhism in the 
modern world. Many Buddhist Societies, especially in the West, owe 
their establishment to his inspiration. : = 


The renewed awakening in the study of Buddhism in China 
encouraged scholars to specialise in various fields of -Buddhist Philoso- 
phy. Thus the M adhyamika philosophy (Sam Lum. ) found a new 
exponent in Yin Sung lam told that in his youth he Was .a Christian 
but later on he was converted into Buddhism and ordained as a monk. 
Having acquired a knowledge of the various schools of Buddhism, in 
one of the Institutions established by Tai Hsu, he became a lecturer in 
the Sino-Tibetan Buddhist College in Chungking and, later, Principat 
of the Dharmaraja Buddhist Institute, near Chungking. During the 
Sino-Japanese War, he left Chungking and took up his residence in the 
Sio-To-Tze Temple, where he became the General Editor of the series 
of publications inaugurated by Tai Hsu. Yin Sun is a scholar deeply 
versed not only in Buddhism but also in, history and philosophy. His 
chief interest, however, is in the teaching of 5 Madhymtka 
philosophy, which had been neglected in China for several centuries. 
Yin Sun has written many books dealing with the history of Buddhism 
and Buddhist philosophy and some o f these have been published by the 
Chan Wen (Right Hearing) Society of Hongkong, the most important 
being entitled Chun-Kuran Chiang Lun (the Madhyamika Philosophy ). 
This work first appeared serially in the Hai-Sheo-Yin, the oldest 
Chinese. Buddhist magazine and it has now been published in book- 


form.. 


The Vijnanamatrata School o f Vasübandhu has also found several 
distinguished adherents, among them being Tai Hsu himself. This 
school of Buddhist Idealism was first introduced into China in the 47 
Gentury by Paramartha and then again in. the 6th Century by Hiowen 
Tsang. It found its greatest exponent in one of, Hiowen Tsang’s chief 
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Numerous books were written by later scholars and, so great was 


their fame, that students came from Japan and Korea to learn under’ 


them, But, by the end of the Tang Dynastry, Buddhism had suffered 
great reversals and most of the books were lost. Although in later ages 
there were students of the Yogacara school, the tradition of teaching 
was lost and the proper interpretation of vijnanamatrata doctrines was 
difficult to obtain, But fortunately for scholarship however, the books 
had been preserved in Japan and elsewhere and they have now once 
more been restored to China with the revival of learning which began 
with the inauguration of the Republic. 


The chief exponent of the Vijnanamatrata School in modern times 
was the late Yan Jin Shan, friend and collaborator of. Nanjis, author 
of the famous catalogue. Yan Jin Shan and his distinguished pupil, 
Nau-yan-chan, have published critical editions of many of the books 
of this school and written valuable commentaries upon them, Yan was 
one of the greatest Buddhist scholars of the 20th Century; he died in 
Chungking during the war years at the age of 70. He counted among 
his pupil Tai Hsu himself, among whose numerous publications are 
several works onthe Vijanamatrata philosophy. Others who have 
worked in the same field are Han-Te Ching of Peking, Sheion Shit Li, 
Professor of Buddhism in Peking University and Wan-Eng-Yan of 
Sechwan, a pupil of Non-yan-chan. 


It is unfortunately not yet possible to get much authentic informa- 
tion about the Buddhist studies in Japan. That country is still endea- 
vouring to recover from the devastations of war but such news as is 
available is heartening. In spite of almost insuperable ‘obstacles, 
Buddhist learning has gone on and itis a real delight to know that 
D. T. Suzuki, the dozen of zen scholarships, fully maintain, his active 
life. Recently, several English traslations of his works on zen have 
been published by the Buddhist Society of England and these have con- 
tributed very largely to the great interest in zen Buddhism which is 
manifest in many parts of the world. Numerous Societies have been 
established for the study and propagation of Buddhism, among whose 
activities are the publication of Buddhist texts and their translations. 
There is every reason to believe that soon we shall see in Japan’s great 
Buddhist revival. : ; 


I had the opportunity early this year of visiting Burma, Thailand, 
Cambodia and Veit Nam. Here, too, the signs of a powerful Buddhist 
awakening are there for all to see. One of its: chief aims is the 
promotion of Buddhist learning, In Burma, with the inauguration of 
freedom, the Government proposes to establish a special university for 
monks. The study of the Abhidhamma has been taken up everywhere, 
by men and women, and there is a greatinterest in the study and 
practice of meditation. Numerous books are being published, dealing 
chiefly with the Abhidhamma and some of these are indispensable for a 
proper interpretation of Buddhist psychology. 
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In Thailand, a special institution which is expected to acquire 
University status, has been established under the name of the Maha 
Makura Ràja Vidyalaya for Buddhist studies and its publications in 
the Thai language are already famous. The Director of the Vidyalaya 
is a young monk, the Ven. Sujivo, a man of great energy and 
enlightenment, and much may be expected of him. 


In Cambodia, under auspices of the present Ruler, who is a great 
patron of Buddhism, and the Sangharaja, held in deep veneration both 
of his piety and his learning, the E'cole Superieure de Pali has made 
rapid strides. The whole of the Pali Tripitaka has been translated into 
Cambodian and many of the volumes already published. One recalls 
with gratitude the pioneer services of Mademoiselle S. Karpeles in this 
connection. = 


In Viet Nam too where the Mahayana prevails, there is great 
literary activity and a large body of literature has come into existence 
in Viet Namese, both of translations of Chinese text and original works 
by Viet Namese scholars themselves. 


I hope ۲ have said enough to convey to you some idea of the 
tremendous interest in Buddhism and Buddhist Studies which is to be 
‘seen in many parts of the world. Evidence of this, as for the English- 
speaking countries are concerned, was seen when it was announced that 
the volume on Buddhism published recently in the Pelican Series, had 
become.a best-seller. This book, by Christmas Humphreys, President 
of the Buddhist Society of England, in the first attempt made to write 
a complete survey of Buddhism and Buddhist Schools. It has short- 
comings, of course, (It is remarkable that it does not have many more) 
but the author deserves every credit for a difficult task courageously 
undertaken and completed. The defects, such as they are, can be 
remedied in future editions. 


The crying need now is for many more reference works, like 
Hobogrin, the publication of which we most sincerely hope, will soon 
be resumed. The concordance of the Pali Tripitaka will, when 
published, be a great boon. My own Dictionary of Pali Proper Names 
has been well received. We need something like that, much better done 
of course, for Mahayana. I had hoped that a book like Keith and 
Macdonnell’s Vedic Index would have been undertaken for Pali by 
someone competent but the hope has not been fulfilled and I have, 
during the last two or three years, collected materials fon such a 
volume. I hope I shall be able to find a publisher as some generous 


patron. 


It is perfectly clear that Buddhist Studies can no longer be carried 
en in isolation, The labours of scholars everywhere working not only 
n Pali, Sanskrit, Prakrit, Chinese, Tibetan and Japanese but also in 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


5160 oroni DOT ALLAINDIA (ORIENTAL. CONFERENCE: ici). 
Tai; GarmboxdiamBur mesé:and Viet y ;Namése; ‘Sinhalese an d many, other 
languages} must iben co-ordinated Landi ithe. -time 715: now ‘ripe: for such 
co-ordination; Ehe. World Fellowship! of: Buddhists 7٦ 
inaugurated. iti Ceylon last ‘yea gave evidente: o£: the readiness:.on' the 
part at thesBuddhists:of many lands for: collabbration;.; ina common 
purpose. Perhaps, it will be too. ambitious :yet':to:dream 95:18:13 
Bharati solely for Buddhist Studies but we should be able to establish 
something like:a. Buddhist Academy where, representative 7 scholars in 
various. fields. of. Buddhist learning can- work, together, in constant 
consultation; T he texts and commentaries of all. schools; of Buddhism 
must be translated,.in the first:instance,; into! a ;common language, Td 


/ 


is, even if such a conception finds response; where 
the proposed Academy could be established. It will, of course, have to 


occur to us. / C : 
to belong to it myself but because the conditions there seem to be the 
most: favourable. ..In the past, it was the Maha Vihare at Anuradhapura 


the ancient. capital, which ۵ regarded as the fountain “at which 
scholars from many, lands, for and near, drank deep of the waters of. 
Buddhist earning... Ceylon has now once again become free and it has 
an enlightened Government at the helm .of a ffairs. . But Governments 
move very slow; ‘indeed, especially in new directions, and the force of 
world-opinion is. necessary .to ‘ruse, them. into. activity.. If the idea 
commends itself to yon;.I would suggest that this: ‘Assembly ‘after’ due 
consideration do make a.concrete proposal to. the Government’ and’ the 
eople.of Ceylon, to establish in Lanka an Academy of Buddhist ‘Studies 
for the promotion of Buddhist learning. ھی را ا تا رب ا‎ 
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STATEMENT OF ACCOUNTS ‘OF THE*AUL-INDIA ORIENTAL CONFERENCE! 
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University of Lucknow. 


1. 


21) 


(Up to 7-11-55) 
REC ET Boles 


Donations :— | ud 
“(1) Sri S. P. Jaipuria,Kanpur me 
(2) Uttar Pradesh Government 
(3) Lucknow University = eme 
(4) Sri Har Govind Misra, 
vas Kanpur... nage, HOHER 
(5) Sardar Inder Singh, Kanpur... 
(6) Sri Ram, Ratan Gupta, Kan- 
pur f. A 
(7) Sri Anant Kumar Verman,. 
Lucknow e tro 
s» „(8) The Bhagwan * "Industries 
RE Lucknow S : 
: (9) Sri D. P. Halwasia, Lucknow 
(10) Bombay Government xx 
(11) Messrs. JK. Cotton Spinning 
= and Weaving Mills, Kanpur 
(12) Messrs. JK. Jute Mills, Kan- 
pur 
(13) ‘Messrs. Punam Chand Sohan 
Lal, Lucknow .... 
(14) Sri Raj Kumar Rastogi 
Lucknow : 
(15) Osmania University, Hydera- 
سے‎ bad —— z 5 
(16) Sri Shiva Narain Tandon, 
vas Kanpur axo ers 
(17) Raja Sir Maharaj - Singh, 
Lucknow 0570 00 
(18) The General Manager, Sek- 
saria Sugar Mills, Biswan 
(Sitapur) ०००2 oo 
(19) Sri Sharda Narain Singh, 
Raja of Tirwa on 
(20) Lucknow University Union 


Donors 12, paying Rs. 11/- to 
Rs. 99/- 59 
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4,000 0:05 ۰ 
2000 0 0. 

+ O -- 
1,000 0 0 
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500 0 0 á 
500 0 i 
500 0 0 . 

500 0 0 

500 0 0 : 

500 0 0 

500 0 0 

500 0 0 

500 0 0 

500. 0. 0 

300 0 0 

200 0 0 

101 0 0 

100 0 0 

386 0 0 18,303 0 0 
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RECEIPTS—(Contd.) 


2. Reception Committee Members 168, 


paying Rs. 10/-each Oo 1,680 0 0 
LY حا‎ 550 0 0 
(One member having paid only 
Rs. 50/-) 
4. Members 475 paying Rs. 10/- each .... arc 4,750 0 0 
5. Student Members 13 paying Rs. 2/- 
each c 8+ ax 26 0 0 
6. Bank Interest T ی‎ त aue 97 1 0 
7, Exchange charges received from UIS 
Members 5 न oio 12 14 0 
8. Price of left over sugar وه‎ eo Caco ` 582 12 0 
. 9, Sale Proceeds of baskets etc. S oe 7 0 0 
10. Postage received ox WS c 123 7 0 
Total 26.132 2 0. 


K. D. TEWARI, 
€ Hony, "TREASURER, 
"XVI All-India Oriental Conference, 
~ Lucknow. —— 
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STATEMENT OF ACCOUNTS OP.THE ALL-INDIA ORIENTAL: CONFERENCE 


1. 
2 
3. 


4. 


— 6. Hire of furniture etc. .... + 7ٹ>ەى ی,+‎ 
7 


8. 
مھ ےک ات‎ of General. President and 


10. 


SESSION: ~~ 5 °‏ و 


University of Lucknow. SEE E 2 


(Up to 7-11-55). 


DISBURSEMENTS. کال‎ 


Boarding and Lodging .... see 
Conveyance ..., EE مر‎ 
Temporary Establishment * a 


(a) Return of duplicate membership 


fee to Dr. R. N. Dandekar... 


. (b) Subscription from six life 


mem- 
bers sent- ٠ 


2> At Home - amean 4 ie --- کی‎ B 


Telephone ado dixo 


Sanskrit Drama, Hindi Drama, Music 
t-- -- and dance Gr) کن‎ 


+g General Secretary cáp 


Bank Commission etc. = e 


Dr, Re NOSE o 
re "Dandekar tae e शी 1 


Rs. ‘ay pi 


Rs. a. p. 
تم‎ ۳ 
227 O 
-- --- 1,396 11 8 


3 0 


23310 
: NG 


1,215 10 0. 


€ 850 0 0 
; mim : P B 00 


1 یں 
w, ag‏ 


اوس ب سے سی 


as 1,747 11 6 


उः 404 12 0 


40 10 0 


‘al hasnt 552 GORE 6 


ll. Miscellaneous expenses ۰ E 
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DISBURSEMENTS—(Contd.) 
Rs. a, p. Rs. a.p. 
12. Printing, Stationery and postage:— 


Presidentialaddress..:.. . : 105050405 cuu 5‏ زط× 
0 0 620 دی = History ot Lucknow:‏ )2( 
Summaries of Papers i 1,634 6 0‏ )3( 
Programme +. घ - 1 2940 0‏ )4( 


(5) Sign Board “is, 102 0 0 
(6) Bulletin No. 1 and Member- 


ship Forms بب‎ «a - T 65.0 0 
(7) Bulletin No. 2 and Member- 
ship. Form: Es wes 86 8 0 
(8), Bulletin No. 3 se सस 0 
(9) Tickets] न TT ه7 سو‎ 
` ~ (10) Invitation'cards and envelopes- 855 4. 0% E 
i; (LE) Receipt Books ..... RS O 
(12) Membership Form ०१ 0 
(13) Printing of the 1st Volume کی رھ سی وو سس وا‎ 
: the Prócéedings of the Con ^ ‘° eoe 
ference sona ce 2399415 3 
(14) Postage E و‎ 0 2 9 


0 176709 وت 
Balance in hand .... . 8,368.11‏ 


Total _ ے٤ا‎ 2.0 


ED TEWARI 
> Hony TREASURER, 
wie XVI All-India Oriental Conference, 


522 حا‎ Lucknow. 
اع مام عدم‎ nusi D 
& Raja) Ram Kumar Press, Luçknow. ,, 0ص‎ Hr gni 
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